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Abstract 
Perceptions about 'others' are formed at various levels through several 
means. This work deals with image of Isjam as discerned' and envisaged 
by Hindu writers comprising of historians, philosophers, reUgious 
doctors, anthropologists, vedantists and even zealots of Hindutva and 
propaganda literature. The writings are selected to present the several 
possible shades of Hindu understanding. The methodology of content 
analysis is applied. These sources and the views of the authors are 
discussed in a systematic way. The personal interpretations of the 
researcher are avoided and quotations of authors are given as it is. The 
analysis is presented in a way so that unqualified charges of some authors 
are answered by the writings of other Hindu writers. Reflections are 
deliberated at tiie end of every topic to evaluate the assessments of the 
writers. 
The first chapter encapsulates evaluation of the fimdamental behefs of 
Islam. Discussion begins with the findings on the concept of God. All the 
t 
autliors have utiUzed creed or Kalkma-e-shahada as the evidence for their 
analysis. Few authors have employed attributes of God and Quranic 
verses too. The authors have undertaken comparison of monotheism with 
their own beliefs. The majority of authors have recognized that Islam 
presents an idea of universal God and not as the God of Muslims alone. 
However, a few of them have serious defects in their understanding about 
this concept of God in Islam. 
Concept of Prophethood and specially the Prophethood of Muhammad 
(SAW) is scrutinized through oriental works of his biography. Due to the 
absence of this concept in popular Hindu culture, authors have reacted in 
assuming this oflRce in variety of ways. The personality of Prophet 
Muhammad (SAW) too oscillates between various propositions of 
admiration and condemnation. Many of tlie Hindu charges against 
Prophet are direct adaptation of Oriental works. The primary 
understanding that prophet was the last and final messenger of God and 
not the originator of Islam has been overlooked. However the distinct 
feature is that majority of them have praised the character of tiie Prophet 
(SAW), including those who criticized his teachings. 
The findings on Quran as a divine revelation assumes divergent views. 
The enquiries are carried caused out about Quraii's arrangement and 
contents. Few Hindus attempted at the complete or partial translations of 
the Quraii. The Hindu interactions and experiences of hfe-hereafter is 
disoriented. More importance is given to the description of Hell and 
Heaven than to the essence of Akhirah. 
In the second chapter the views of Hindus on the forms of worship: 
prayers {Salah\ charity (Zakah), fasting (Sawm) and pilgrimage (Hajj) 
are discussed. An enquiry into Tasawwuf or mysticism too is carried out. 
Autliors have utilized several sources. Prayers in Islam are found to be of 
varied shades, one is of benefits and the other of demerits. 
Zakah is understood to be not mere charity but a right of the needy. 
However, some of the authors have assumed it to be a tax as well. 
Fasting or Sawm remains divergent in Hindu understanding. Many 
authors have committed unqualified assertions regarding Hajj. Many 
misunderstood and equated it with idol worship. 
Authors have approached various sources for the understanding of 
Tasawwuf and exhibited a keen interest about it. They discussed the 
origin of Tasawwuf and its place in Islam and have also found the 
elements of Tasawwuf and compared it with Vedanta philosophy. The 
role of Sufis in propagation of Islam in India has been deliberated upon. 
Tlie influence of Tasawwuf on Bhakti movement in particular and on 
Hindu thougjit in general are discussed too. 
Third chapter discusses values in Islam comprising of Moral and Social 
values of Islam. In the sphere of morals and ethics in Islam, the Hindu 
understanding is varied. One group found that the application of morals in 
Islam encompasses all the communities including animals and birds, 
while the other group charged that Islam's ethics are sectarian and 
lacking in Universal appeal. 
They compared Islamic ethical values with those valued in Hinduism and 
western thought, few also compared it even with ascetic thoughts. 
In the realm of social values, the authors have discussed equahty and 
brotherhood. Here too they did not debate about its presence in Islam but 
on its scope and apphcation. The authors are divided on the issue of 
tolerance in Islam and have analyzed Quranic verses, hadith, biography of 
the Prophet and even the history of Muslims to discern the place of 
tolerance in Islam. 
Next the understanding about slavery in Islam remains divided. Few 
authors have mixed the women in Islam with position of ^^uslim women. 
Many authors have produced extensive works on the issues. The authors 
have employed approaches of research, comparison and even criticism. 
The fourtli chapter on Muslim relationship with non-Muslim examines 
the Hindu view of Muslims, issue of Kafir and finally about Jihad. 
Authors have discussed the advent of Muslims in India, and then 
subsequent rise. The treatment of Muslim rulers of India towards the 
Hindu population is also discussed. 
All the authors declared in unison that the relationship between Hindus 
and Muslims are strained, even those who acknowledged that in the past 
the relationship was based on mutual tolerance and peacefiil co-existence 
too voiced the presence of misunderstanding between Hindus and 
Muslims. The authors understood the tenn 'Kafir' as derogatory. Except 
for a minority, the authors missed to attempt at the understanding of the 
( 
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over all meaning of jihad without construing it to be fi^t or war alone. 
In tlie fifth chapter, contribution of Islam and Muslims to Indian culture 
specifically and to the world in general is expounded and agreed upon by 
all the authors. The influence of Islam is investigated in Ungual, social, 
political, financial and cultural spheres. The authors only disagreed about 
contribution of Islam in the Hindu reUgion. 
The result of this investigation appeared to be a spectrum of Hindu 
perception about Islam, This spectrum varies in its colours and hues and 
includes even combinations. The causes and the reasons of these diverse 
notions are also discussed. 
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Introduction 
Pluralistic traditions have been the hallmark of Indian civilization. 
Various religions, faiths and creeds existed here from ancient times. Islam 
too has formed an important part of its history, culture and environment 
Many notable Hindu scholars and intellectuals have acknowledged the 
contributions of Islam in India. Moreover, Hindus have produced work on 
the various aspects of Islam. A few also did an over-all study of Islam. 
Many also attempted a comparative study of scriptures of Islam and 
Hinduism. These authors employed several sources to study Islam. Some 
utilized primary sources viz Quran and the Sunnah, however most often 
these have been read with the help of translations. Others learnt through 
works of accepted scholars and some others from unreliable sources too. 
There remains on entire corpus of materials, unnoticed by Hindu and 
Muslim both. This work aims to present a systematic and structured study 
of the works produced and comments made by Hindus about Islam. This 
effort of understanding Islam by Hindus must be brouglit to the notice of 
Indians. 
In any pluralistic society, a correct understanding and appreciation for 
'others' can be developed only tlirougli proper knowledge and awareness 
of their faith and pliilosophy. Consequently a harmonious relation at 
lingual, social, financial and political levels can be achieved thougli 
admiration by one community of the contribution of other conmiunities in 
the garb of democratic values and respect for himian rights. Till now a 
few analysis of this effort has been produced. But they have been 
confined to a few personalities. Sheila McDonough analyzed "Gandhi's 
responses to Islam", Rita Bagchi enquired about 'Gandhi and 
Ambedkar's views on Islam'. However a detailed study of the Hindu 
perception of Islam is not undertaken. 
I have collected the discussion and observation made by Hindus in 
Modem Times. Modem period is selected for its relevance with the 
contemporary times. Moreover, this was also the time of a fi"esh 
orientation between the Hindus and Muslims of India due to the 
important historical events of this period, viz. the fireedom fi:om the 
colonial mle and the partition of India. Many fi-esh enquires and efforts 
were made to acquaint about Islam and Muslims. 
Several Hindus have studied, analyzed and worked on numerous aspects 
of Islam. It is out of scope of the present work to examine each and every 
writer as well as the works done in all the spheres. I have, selected a few 
notable writers who have worked on a considerable portion of Islam and 
have studied and analyzed Islam as a whole. Few others are selected for 
tlie detailed analysis of the issue in question that they have produced. 
Some others who have neither studied Islam as a whole, nor produced 
any detailed and engaging sUidy on an aspect of Islam are included for 
their importance in fonning a Hindu opinion in Indian and world context. 
I have selected these authors to present various possible shades of Hindu 
understanding and tried to present their own words without my 
interpretation to intervene in between. The discussion and findings on a 
topic are arranged in order beginning with works based on research and 
gradually shifting to comparative study till ending with the critical and 
polemic studies. At the end of every investigation an evaluation or 
reflection is deliberated. Reflections incorporate study and scrutiny of the 
author's views and the methodology and sources that they applied. 
Further, those aspects are discussed which are pertinent due to their place 
in Islam and will help in getting at the overall view of Hindu 
understanding in Indian context. 
An important question is what makes a perception a Hindu perception? In 
order not to deviate from the objective of this work by taking the task of 
defining a Hindu, which could well be researched independently, I have 
taken a broader perspective and selected those who do not profess to any 
other religion like Islam, Christianity, Judaism, Buddhism and Sikliism 
and also have never repudiated their identity as Hindu. These writers 
belong to the different school of thouglits and have their own approach. It 
would be erroneous to assume any community or culture or people to be 
homogeneous. There are diverse levels of affiliation present within every 
religion and community and Hindus are no exception to this. The aim is 
to take note of one representative author and his writing and discuss it to 
some detail. The authors could be broadly classified in the categories of 
historians, philosophers, scholars, political writers, religious doctors, 
social thinkers, anthropologists, Vedantists and even zealots of Hindutva 
and propaganda literature. 
Ramkrishna Srivastava, Nitin Vyas, Malik Ram Baveja, N. K. Singh 
B. N. Pande, and Tarachand's works are based on research and enquiry. 
Pandit Sunderlal and Bhagwan Das worked on the comparative study of 
religious scriptures. Ram Swamp, Suhas Majumdar, J. G. Tiwari, V. S. 
Naipaul, D.S Golwalkar, Arun Shourie and K. S. Lai's works can be 
classified as critiques. The Marxist line of argument is employed by 
M. N. Roy and I. Samanta. Agehananda Bharati provides anthropological 
view. M. K. Gandhi,. S. Radhakishnan, Swami Vivekananda are included 
for their relevance and influence to the Indian context. Autliors like 
Champat Rai Jaim, K. D. Bhargava, Pandit Mahadevshastri Divekar, 
T. L. Vaswani, K. Ranjan Qanungo are included for their elaborate 
interpretation of the issues in question. Swami Dayanand Sraswati's work 
comprised of polemics. 
First chapter includes a discussion on fundamental articles of faith like 
concept of God, Prophethood of Muhammad (SAW), Quran as a divine 
revelation, and the concept of the akhirah in Islam. In the understanding 
of Islam, next to faith is worship and ways of devotion. The second 
chapter discusses the four estabhshed fornis of worship viz. Salah 
(prayer), Zakah (charity), Sawm (fasting) and HajJ (pilgrimage). The next 
portion of this chapter deals with tasawwuf which is generally regarded 
as the essence of the Shariah. 
In the next chapter values in Islam are analyzed. This discussion too is 
divided into two parts. First part encapsulates the ethical and moral values 
of Islam and tlie last portion discuses social values of human equality and 
brotherhood, peace, tolerance, slavery and the position of women in 
Islam. 
In the fourth chapter the relationship between Muslim and non-Muslim 
and the question of Kafir is discussed. Concept of Jihad has been 
analyzed in the last part of this chapter. 
An assessment of the contribution of Islam and Muslims to Indian 
Culture has been recorded in the fifth chapter. 
Finally, the conclusion includes a resume of the entire thesis and the 
analysis that how far is the Hindu understanding based on the true ideals 
of Islam and how far does it drift away and is coloured by the author's 
individual thoughts, ideologies, social background and religious attitudes. 
An enquiry about what kind of interactions and factors led to the selection 
of a particular view amongst the several notions available will also be 
included. 
Apart from the aim of presentation of works produced by Hindus about 
Islam. This analysis can be utilized by Muslims to diminish those 
practices and values, which they have acquired from sources other than 
Islam and are a cause of discord with their countrymen. It will be helpful 
for Muslims in locating areas that have assumed flawed notions and need 
better presentation. 
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FAITH 
The present chapter attempts at finding the Hindu understanding of 
Islamic Faith. The topic is divided into important themes like concept of 
God, prophet-hood of Muhammad (SAW), Quran as a divine revelation 
and the concept of hfe-hereafter. 
Concept of God: 
Islam as a reUgion propounds a monotheistic belief to its adherents. Tlie 
basic scripture of Islam i.e. Quran is replete with verses describing God 
through His attributes and names. The very foundation of Islamic creed is 
based upon the sincere beUef and confession in the pure unity of God. 
The Quran employs the Arabic word "Allah", which is commonly 
translated as God. 
Many Hindu Scholars have dwelt on the subject of the concept of God in 
Islam. These responses are varied depending upon the treatment of the 
subject by the author, particularly, the usage of tlie sources. The list of 
these scholars includes philosophers, historians, students of comparative 
reUgion, thinkers and scholars of Vedic religion as well as zealots of 
Hindutva and founders of propaganda literature. The present work 
records the works of personalities such as, M. N. Roy, Pandit Sunderlai, 
Nitin Vyas, M. K. Gandhi, Ram Shanker Srivastava, Swami Vivekanand 
and Ram Swamp. Their responses are varied; some have praised the 
Islamic concept of God, its basic feature of monotheism, regarding it as 
the highest fomi of rehgion. While some others have found the common 
grounds between both the faiths and held that monotheism is not alien to 
the spirit of Hinduism. Whereas, some others have even regarded 
monotheism as the lowest form of religion, possessing nothing great in its 
essence, specifically in contrast with Hindu idea of monism. These varied 
responses clearly mark the distinct contrasts in the Hindu understanding 
of Islamic faith. 
M. N. Roy Philosophically discusses that: 
"Muhammad's religion was rigorously monotheistic and as a 
Monotheism it was uncompromising, which outstanding 
characteristic won for it the distinction of the highest form of 
religion." (Roy 1958:51) 
According to the author, philosophically the idea of God is the foundation 
of reUgion. He regards Islam as the highest form of rehgion because it 
bases its idea of God on the conception of 'creation out of nothing', 
which all other rehgions lack and hence according to him converged in 
some or other forms of pantheism which he writes eventually logically 
liquidates religions as such. He says this is so because when God is 
identified with the phenomenal world, the idea of creation is disposed and 
if the world can exist by itself firom eternity it is not necessary to assume 
a creator. Further he writes that without the function of creation, God 
becomes a non-essential conception. Roy's idea of monotheism is that it 
is a highly subversive theory, for if God can be above and beyond the 
world, then it can be without him altogether. He argues, 
"Divinity of its founder is not the fundamental creed of 
Islam. And that distinction results from its strict 
monotheism." (Roy 1958:54) 
He writes that the strict monotheism of Islam saved it from the credulities 
of theological contradictions. Also that when the divinity is attributed to 
Prophet then the original simplicity of faith is lost. 
He Says. 
"Islam as the most rigorous monotheistic religion closed the 
chapter of human history dominated by the reUgious mode of 
thought and by its very nature was open to unorthodox 
interpretations which eventually liquidated the religious 
mode of thought and laid down the foundation of modem 
rationalism." (Roy 1958:53) 
According to the author, the original simplicity of Islamic faith had scope 
of great development. He argues that 
"subject to the belief in one God, the Musahnan had a 
practically unlimited latitude for this spiritual life." (Roy 
1958:55) 
And he points this resulted in the intellectual development made by the 
Muslims. 
"The basic doctrine of Islam-'There is but One God'-itself 
makes for toleration." (Roy 1958:34) 
He says Islam by declaring oneness of God, promotes oneness or unity of 
his creatures for those who worship differently, are in reality deviated and 
can be brouglit to the right way or tolerated until they are ready for 
redemption. 
Pandit Sunderlal advocates the idea that the basic truths presented by all 
the religions are same. He comments on the Quranic term 'Allah' saying 
that 
"in Rg Veda one of the names by which Iswara is styled is 
'Da' which has its roots in '11' meaning to praise or to 
worship."(Sur.derlal 1957:5) 
He suggests that the term Allah has in one style or another come to be 
apphed to God right from the time of Rg veda. further he says that the 
Vedic 
"Ekam Eva Advitiyam" is the same as "Wahdahu la 
Sharikalah" (Sunderlal 1957:5) 
of the Quran meaning, "He is one, there is none to associate with him." 
He summarizes the concept of God in Islam as, 
"God is one. He has no form and none is like him. He is the 
lord of all the worlds, and requites every one for what one 
does. To Him alone one must offer worship and to none 
else." (Sunderlal 1957:144) 
Nitin Vyas declares, 
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"Islam is the typical force of the conviction and belief in one 
supreme being wherein lies the fact of Muhammad's 
originality." (Vyas 1982:76) 
He finds the existence of one supreme power in Islam as a simple 
concept of divine government. The reason for this is the fact that it was 
experienced by Muhammad (SAW), a prophet and messenger fi-om God, 
without holding him as the incarnation of the supreme power. He also 
cherishes the idea of 'Tawheed' by stating, 
"Islam is a distinct and unique monotheism." (Vyas 1982:77) 
He argues that it is distinct and unique because there is nothing obscure 
in its teachings. He says that God is one being (dhat). He is also one in 
qualities (Sifat) and also one in action (amal). Furthermore, He not only 
rules the world but also transcends it. He praises this concept of God 
saying that, 
"the unity of God has a deep underlying significance and it is 
not a mere dogma."(Vyas 1982:144). 
He consolidates this idea since God alone is the master of man's destiny 
hence to equate the self or any other being with him is a sin. To make 
low desire for one's good also amounts to a sin. 
For M. K. Gandhi 'Truth is God' (Gandhi 1996:20) Where the word satya 
(truth) is derived fi-om sat, which means 'being'; Nothing is or exists in 
reality except Truth. He believed that all religions led to God. He posits 
11 
that 'all faiths constitute a revelation of Truth, but all are imperfect, and 
liable to error (Gandhi 1996:20) He thinks that the Hindu philosophy, 
"God alone is and nothing else exists", is similar to the truth 
which is emphasized and exemplified in the Kahna of Islam 
(Gandhi 1996:41) 
The other similarity according to him is that like Hinduism, Islam too has 
many names of God. (Gandhi 1996:40) His ideas and concepts of God are 
closer to those of Islam. For he says, he beUeved in absolute oneness of 
God. (Gandhi 1996:130) He also said that. 
"I have always beheved God to be without form." (Gandhi 
1996:47) 
This idea of a formless God was so intense that he declared,that. 
"My Rama, the Rama of our prayers is not the historical 
Rama "(Gandhi 1996:100) 
His definition of Rama is closer to Islam, for him 
"Rama is eternal, the unborn, the one without a second. Him 
alone I worship, his aid alone I seek." (Gandhi 1996:100) 
He acknowledges that 
"Islam's distinctive contribution to India's culture is its 
unadulterated belief in the oneness of God." .(Gandhi 
1970:V40,58) 
Ram Shanker Srivastava believes in the synthesis of different faiths and 
religions so that the tide of modernization, which is sweeping away faith 
in spiritualization, can be stopped. He writes: 
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"Whatever God one worships, one worships the same 
supreme God." (Srivastava 1974:27) 
His idea of concept of God in Islam is, that God is very close and intimate 
with man: whenever any devotes wishes to unite with Him, He comes and 
identifies with him. (Srivastava 1974:161) He supports this view on the 
basis of certain Quranic Verses. Nevertheless, author paints an 
inappropriate picture of Islamic faith and creed when he writes, 
"the illusion of God have disappeared in the modem times 
and people have Gods in ordinary individuals viz. Buddha, 
Christ and Muhammad, who became later on Gods for 
men."(Srivastava 1974:51) 
Here he elucidates that the old concept of God disappears since it looses 
the hold on people's psychology. But since God is indispensable for the 
human life, thus new Gods are created and these Prophets, Messengers 
and seers become Gods. 
Swami Vivekananda, a Vedantist, is of the opinion that, 
"every religion is evolving a God out of the material man 
and the same God is the inspiration of all of them. 
(Vivekananda 1994:VI,18) 
that there is same God in all the religions. The differences in rehgion, 
rather contradictions in the various religions according to him are 'only 
apparent'. He says that the contradictions come from the same truth 
adopting itself to the varying circumstances of different natures. The idea 
13 
of God in Islam according to him is without any compUcations. He opines 
that in Islam, 
"God is God. There is no philosophy, no complicated code 
of ethics." (Vivekananda 1994:VI,482) 
He notes that the Muhammad's teaching was, 
"Our God is one without a second, and Muhammad is the 
Prophet." (Vivekananda 1994-.VI,482) 
He expresses the idea that rehgion that has held on to the idea of an extra-
cosmic deity, that he is a very big man and nothing else no more stand on 
their feet; they have been pulled down. (Vivekananda 1994:VI,372) He 
envisages this on the basis of the 'modem law of evolution' 
(Vivekananda 1994:VI,372). For him 
"Monistic is the highest stage, monotheism is a lower stage. 
(Vivekananda 1994:V7,100) 
He holds that imagination leads to the highest even more rapidly and 
easily than reasoning. (Vivekananda 1994:V7,100) In other words even if 
monotheism satisfies reasoning still it has to be considered as lower than 
monistic. He mentions that according to some, the God called Al-Lat 
afterwards turned into Allah of the Arabs. (Vivekananda 1994:V7,368) 
However in the same vein he says, the idea of an objective God is not 
untrue infact, every idea of God, and hence every religion, is true, as each 
is but a different stage in the journey, the aim of which is the perfect 
conception of the Vedas. (Vivekananda 1994:VI,331) 
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Ram Swamp's view is in sharp contrast with the views of Roy. 
According to him 
"per se there is no superiority in Monotheism." (Swamp 
1984:223) 
He writes, 
"Muhammad's Allah is a tribal god trying to be universal 
through jihad, conquest and forced conversions," (Swamp 
1984:195) 
He supports his idea by giving the hadith, 'Allah tells us that if a believer 
draw near Me by the span of a palm, I draw near him by the cubit And 
if he walks towards me, I rush towards /i/w.'(Swamp 1984:195). He 
explains the phrase walking towards God as walking in enmity towards 
the polytheists, the infidels without giving any reason or proofs for this 
explanation. And finally he deduces that Muhammadan Kalimah (creed) 
i s -
'there is no god but Allah and Muhammad is the prophet of 
this godling.' (Swamp 1984:195) 
He supports the view that the concept of God in Islam is that of an 
exclusive god of Muslims. He writes, 
"Allah is mercifiil too but his mercy extends to the believers 
only." (Swamp 1992:105) 
He supports his claim by quoting the hadith: 'the Prophet said there 
would be among the Muslims with as heavy sins as a mountain, but Allah 
would forgive them and he would place in their stead the Jews and the 
15 
Christians.' (Swamp 1992:106) Also that, Vn the Day of Resurrection 
Allah would deliver to every Muslim a Jew or a Christian and say that is 
your rescue from Hell-fire.' (Swamp 1992; 106) He shares with the 
opinion of Saraswati that the Allah and the Shaitan of the Quam, 
according to its own showing are alike. (Swamp 1992:107) He negates 
the theory that concept of God in Islam is superior to polytheism. He 
alleges that polytheism at least does not support the rehgious bigotry. He 
states, 
"Paganism has multiple gods but beUeves in one himianity; 
semetic religions has one God but at least two humanities, 
behevers on one hand and the unbelievers or inifidels or 
heathens on the other." (Swamp 1992:108) 
He quotes that God has such attribute as. 
"he is the God of wrath on those who do not believe in him 
and his prophets, he wreaks a terrible p\misY\mGnt-azab al 
azim, he is also a God of plenteous spoils' - maghanim 
Kasirat. He tells the believers in the Quran, how he repulsed 
their opponents and caused them to inherit the land, the 
houses and the wealth of the disbelivee'rs and the land they 
had not trodden. (Quran:33:27) (Swamp 1992:105) 
By quoting such verses he suggests that the Prophet employed tlieology 
in order to support such a concept of God, for without employing rehgion 
such ideas cannot last on people's mind. He writes, 
"the concept of God is much mixed up with man's lower 
needs and nature and God is some times no more than a 
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glorified Pharaoh or Caligula. But such a God cannot last 
long unless this meaning is frozen and made enduring with 
the help of a theology." (Swarup 1992:43) 
Being a Hindu and believer of Yogic doctrine the autlior finds that the 
essence of God in Islam is altogether void of yogic spiritualism and 
hence is inferior. For he writes: 
"prophetic God is not a yogic God; in fact he is hardly a 
spiritual being, he is a fanatic entity, an intolerant and 
hegemonic idea." (Swarup 1992:110) 
Reflections: 
The authors have discussed monotheism in Islam and the significance of 
this belief in other areas of religion. Roy emphasizes that this concept of 
God opened the way for unconventional patterns of thought, which 
eventually led to rationalism. Moreover, according to him it provided the 
impetus for the intellectual developments too. The idea of 'One God for 
all creation' consolidated the human equality thereby promoting tolerance 
and accommodation for others. His inference that world can be without 
God on the premise that God is above and beyond it is jugglery of words. 
In reality the above postulate leads to the conclusion that it is not 
expedient for God that He must create the worid, without, which He will 
cease to be God. This would be constricting God's power. The 
contrasting view of Swarup that monotheism divides humanity and is 
inferior to polytheism does not hold true. His theory that different 
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consequences of belief and disbelief in one God divided humanity is not 
reasonable. Moreover, this differentiation is pecuUar to almost all 
religions including Hinduism. With its concept of 'Swarg' and 'Narakh' 
the similar consequences are maintained. Polytheism on the otlier hand 
has promoted hierarchy and has led to the cast system of utmost severity, 
in its most horrid form in India. Hence, if ever any concept of God that 
has led to division in humanity is polytheism and not monotheism. 
Vyas perceives that to debase oneself either by holding others, as the 
master along with the Supreme Being of our destiny or by having low 
desires is the obvious ethical significance of monotheism. Vyas perceives 
this concept of God as the originality of Muhammad (SAW). The 
proposition that presents Muhammad (SAW) as the originator of Islam is 
obnoxious. He is been declared as the last of prophets coming from the 
chain sent by God in earlier times. He is not the first but declared in the 
Quran, Surah Ahzab, V: 40 as the seal of prophets. 
Sunderlal and Gandhi attempt at finding the similarity between Islam and 
Hinduism. Quran too envisages promoting the familiar teachings of other 
reUgions. The Glorious Quran clearly states in Surah Ali Imran : 64. 
"Say, O people of the Book! Come to common terms as between us and 
you ". 
However, Srivastava's idea of synthesis of religions goes against Islam's 
ideal. The fimdamental of Islam is that all the rehgions were sent by the 
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same God and hence carry same basic truth, similar to Vivekananda's 
assertion; further what he calls as apparent contradictions in rehgion is 
explained as corruption and distortions in the Quran. Islam's view is that 
every correct religion is true thereby claiming that true religion is one. 
The dogmatic forms acquired by various religions are not true religions of 
their prophets. This idea is beautifiilly sketched in the Glorious Quran. 
"The same religion has He established for you as that which He enjoined 
on Noah-that which We have sent by inspiration to thee-qnd that which 
We have enjoined on Abraham, Moses and Jesus " (SUrah Shura: 
IS). 
"Mankind was one single nation, and Allah sent messengers with glad 
tidings and warnings; and with them He sent the book in truth to judge 
between people in matters wherein they differed; but the people of the 
Book after the clear signs came to them, did not differ among themselves 
except through selfish contumacy " (Surak Baqarah;21S) 
consequently, with such corrupted forms of rehgions the synthesis would 
be unacceptable. 
Gandhi's understanding of Islamic creed as 'God alone is and nothing 
else exists is not correct. The essence of Islamic creed is 'there is no god 
besides one God'. Nonetheless, his personal belief of God can be 
regarded as the exact repUca of Islam. 
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A sharp division exists about the godhood of prophet Muhammad 
(SAW). Whereas Roy and Vyas assume the denial of godhood to the 
prophet, Srivastava and Swamp posit that he overshadows God. Swamp 
and Srivastava do not give adequate evidences. Srivastava claimed that 
people created God out of the Prophets and Messengers and count 
Muhammad (SAW) as one of them. Which, is foreign to the Islam's 
beUef. In fact his theory of creation of God oppose the God's concept in 
Islam. Quran clarifies in Surah Ikhlas. 1-4 the attributes of God and 
regards Him absolute and etemal which makes the idea of God's creation 
inconceivable. Moreover, the prophet's share in godhood is emphatically 
rejected. 
Quran declares, "Muhammad is no more than a messenger, many were 
the messengers that passed away before him:" (Surah Ali Imran: 144). 
And he has been projected as a human whom Allah selected for His 
message. "Say thou: I am but a man like you. It is revealed to me by 
inspiration that your God is one God, so stand true to Him and ask for 
His forgiveness and woe to those who join gods with Allah." (Surah 
Fussilat: 6) 
The above attributes of God and Quranic assertions contradict the 
statements of Swamp and Vivekananda that God is a deity or godling of 
the Prophet. Vivekananda's assumption that the Arabian tribal deity al-lat 
turned into Allah exhibits his in-competence on the grasp of Arabic 
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language and history. The Arabs never equated Allah-the Supreme Being 
with an inconspicuous tribal god al-lat. Al-lat was worshipped by the 
Thaqifites at Taif (Nu'mani 2004:83), whereas the idea about the 
Supreme Being or Allah was accepted by the entire Arabia. 
"If indeed thou ask them who has created the heavens and the earth and 
subjected the sun and the moon (to His law) they will certainly reply, 
"Allah ", how are they then deluded away (from the Truth)? " 
"And if indeed thou ask them who is it that sends down rain from the sky 
and gives life therewith to the earth after its death, they will certainly 
reply. "Allah "! Say "praise be to Allah "! But most of them understand 
not. " (Siirah Ankabut: 61&63). 
Srivastava stumbled in understanding the significance of union with God 
in sufi literature His contention that man can unite with God assumes 
uniting with God's essence (diat). However, best authorities of sufism, 
like Ibn-al-'Arabi claims that He is 'fartherest than farth^rest' from our 
perception. We cannot trace His essence (^at). He is known only 
through His attributes (sifat) as revealed by Him to Prophet Muhammad 
(SAW). Moreover, Quran declares in Surah shura: 11, "There is nothing 
like whatever unto Him "-which practically makes uniting with God 
unattainable. 
The authors also differ regarding the superiority to either monotheism or 
monism. While Roy, Vyas and Gandlii regard monotheism as the most 
21 
superior, Vivekananda declares monism is superior to monotheism. The 
only reason given by him is that it is easier to imagine, which however 
does not justify his claim. Compromising reasons for assuage is ludicrous 
and is unacceptable. His claim that Ultimate Truth is carried by Vedas 
and Islam's concept of an objective God may not necessarily the only 
Truth, can also be one of the means of realizing the Truth of Vedas, is an 
attempt at accommodation. However his assumption that every religion is 
evolving God out of the material man is not applicable to Islam. Men 
cannot evolve God, however the evolution of religion by God can be 
considered plausible. For in any case if men evolve God then it is not 
Truth. 
Swamp's assumption that Allah tried to become a Universal God through 
Jihad and conversions and his evidences for the same are flawed. God's 
attribute that He is in no need of people and is self-sufficient disvalues his 
claim. "O ye men! It is ye that have need of Allah but Allah is the one free 
of all wants, worthy of all praise." (Surah fatir: 15) Quran claims that 
even if the whole world will reject Allah, it will not frustrate Allah's plan 
in least degree. The idea of self-sufficiency, supremacy and absoluteness 
of God is repeated so often in the Quran tliat this claim stands no 
credibility. 
His objection that Allali is mercifiil for believers only is'in consonance 
with His attribute of 'adl or justice. He has perfection in each of His 
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attributes. He has the virtue of highest and perfect mercy and justice. He 
claims to reward those who do, good deeds and have behef and 
announces punishment for those who deny and violate His commands. 
Islam differentiates between the duties of a man towards God and 
towards God's creatures. Allah has declared that a person who falls short 
in keeping up his duties that he owes to Allali i.e .{Huquaq-ul-Allah) may 
be pardoned; but He will not grant forgiveness for not flilfiUing the rights 
of His creatures, unless the person who suffered injury grants forgiveness. 
His other arguement that God will punish other people in exchange of 
believers is superfluous. Quran declares that no intercession or ransom 
that day will evade punishment. The Glorious Quran in Surah Anam: 164 
Says: "Every soul draws the meed of its acts on none but itself: no bearer 
of burdens can bear the burden of another. " 
Similarly Glorious Quran declares in Suali Yunus : 54 
"Every soul that hath sinned if it possessed all that is on earth, would 
fain give it in ransom, they would declare (their) repentance, when they 
see the penalty. But the judgement between them will be with justice and 
no wrong will be done unto them." 
Similar message is repeated in Stirad Rad : 18 
His assumption that satan and Allah are alike is misreading of the 
Quranic narrations. Satan could disobey Allah not due to having equal 
powers with Him. Islam confirms fi-ee will and responsibility and avoids 
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extremes of cast iron determinism and an idea of chaotic free will. 
Humans and jinns are conferred with this limited free will along with a 
just bias through reason and spiritual faculties; hence if they err it will be 
a fault of theirs. Satan's rebellion falls under this category and God will 
punish him too. 
Swamp's criticism that the God who has attributes of giving chastisement 
and spoils is a mere invention of Muhammad (SAW) to give credibility to 
his own ideas is a sweeping generalization not understanding the 
complete view of God's concept in Islam. 
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Prophethood of Muhammad (SAW): 
The belief and confession in the Prophethood of Muhammad (SAW) 
constitute the Islamic creed, next to belief in the unity of God in 
importance. He is the last and final messenger of God sent with a 
universal message-the Quran. Hindu understanding of prophet-hood in 
Islam gives several responses ranging from applause till posing liim as an 
imposter. An important point to be noted here is that tlie concept of 
messengership is foreign to the Hindu belief, where, while a man can 
assumed to be the incarnation or even God in this world, but idea of a 
man being conferred with the office of prophethood is rare. The list of 
Hindu Scholars include T.L. Vaswani, Nishikanta Chattopadhyay, Tara 
Chand, M. K. Gandhi, M. N. Roy, I. Samanta, Valji Govindji Desai, 
Swami Vivekananda, Ram Shanker Srivastava, Pandit Mahadevashastri 
Divekar, J. G. Tiwari and Ram Swamp. 
The famous historian T.L.Vaswami, finds the life story of Muhammad 
(SAW), his character and contribution to humanity filled with grace and 
beauty. For he says, 
"I salute Muhammad as one of the world's migjity heroes. 
Muhammad has been a world force, a mightly power for the 
uplift of many peoples." (Vaswani 1921:12) 
He finds that the theory of European critics, where Mohammad's 'fits' 
are regarded as 'epilepsy' is not the correct understanding. He shares the 
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opinion of Thomas Carlyle and declares: Muhannnad was a hero and a 
prophet. (Vaswani 1921:13) 
Tarachand acknowledges Muliammad (SAW) as a messenger of God and 
accolades him for his work and contribution. He writes, 
"in him as in other deep religious mystics, religious fervor 
was combined with intense practical sense and he became 
not only the prophet of a new religion but also the leader and 
creator of a new nation." (Tarachand 1976:50) 
Nishikant Chattopadhyay in his treatise, 'Muhammad- The Prophet of 
Islam', has mentioned that his sources for the life study were 'Oriental 
works'. He selected Thomas Carlyk and Herbert Spencer. On the subject 
of prophetic office of Muhammad (SAW) he comments in these words: 
"fierce struggle were followed by ecstatic visions and 
cataleptic fits which were strongly suggestive of supernatural 
influences." (Chattopadhyay 1971:16) 
He interrogates the theory that suggests the vision of Prophet as satanic 
and fits hysterical on the premise that when the similar visions of other 
prophet of Israel were regarded divine what makes prophet's vision 
otherwise. He further authenticates his idea by saying that Muliammad's 
prophethood was accepted by all his closed relatives, people who had 
closely observed him in all possible human moods. This was a notable 
fact, as it authenticates sincerity of his claim as a prophet. Finally he 
testifies. 
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"I...admire in him the idea of complete manhood that he has 
vouchsafed to the history of the human species.... he fulfilled 
a greater variety of higli and responsible flmction than any 
other Great Man in History." (Chattopadhyay 1971:29) 
For the author the genius of Muhammad (SAW) lies in his character of a 
noble man with full of strength and vitality and high and responsible 
functions. 
M.K.Gandhi is of the opinion that it was the character of the Prophet that 
won a place for Islam in the world. He says, 
"I became more than ever convinced that it was not the 
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sword that won a place for Islam in those days in the scheme 
of life. It was the rigid simplicity, the utter effacement of the 
Prophet, the scrupulous regard for pledges, his intense 
devotions to his friends and followers, his intrepidity, his 
fearlessness, his absolute trust in God and his own mission. 
This and not the sword carried everything before them and 
surmounted every obstacle." (Gandhi 1967:V25,127) 
M. N. Roy observes, 
"a scientific study of the psychology of seers reveals the fact 
that inspiration or any other religious experience is the result 
of a pathological state brought about either accidentally or 
purposely through prescribed practices." (Roy 1958:50) 
Though the author credits that the search of Muhammad was not inspired 
by cynicism, he very strongly believes that experiences of such kind 
always results from cerebral disorder. He suggests that fixed ideas may 
appear to take concrete form if the mind is focused on them excluding the 
t 
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consciousness of other sensations. The author translates Prophet 
Muhammad's research as an honest effort on the part of an ignorant man 
inspired by zeal. Further he writes that all religions are bom under 
delusion. In his opinion it was the invention of Muhammad to regard a 
divine sanction to his experiences and the religion taught by him. Roy 
emphatically deduces that Muhammad had to invent a supreme God for 
the success of his mission. He writes, 
"having conceived the idea of national unity, Mohammad 
realized hat it could not be made acceptable to the warring 
Arabian tribes unless it were backed up with a supernatural 
sanction...,The belief in the absolute sway of one supreme 
God can alone encourage people to revolt against the tyranny 
of a whole host of tribal deities. If the supreme God was not 
there he had to be invented." (Roy 1958:48) 
The author acknowledges the distinction of the Prophet, he says, 
"Mohammad must be recognized as by far the greatest of all 
prophet, before or after him." (Roy 1958:4) 
He notes that his prophethood is an exception to others for he did not 
pretend to be the one by the performance of miracles. The author suggests 
that 
"Muliammad was the Prophet not of the Saracen warriors but 
of the Arab merchants." (Roy 1958:16) 
According to the author, the very word 'Islam' which was invented by 
Muhammad implies peace, peace with God by accepting His unity and to 
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make peace on earth through the union of the Arabian tribes. And this 
peace was imperative for the Arabian Merchants and the success of the 
trade. Thus by introducing Islam he served their purpose. Since the author 
belongs to the idea of Marxism he tries to deduce that Islam's ability and 
success in conquering the world lies in the genius of Muhammad, as 
national hero who ultimately employed the sanction of divine revelation 
to his theory. As he emphatically writes, 
"Muhammad not only provided his own people with a 
platform of national unity, but armed the United Arabian 
Nation with a cry of revoU which found ready response from 
the oppressed and destitute masses in all the adjacent 
countries." (Roy 1958:45) 
Nevertheless, he maintains that this success was a heritage of history and 
neither the genius of Muhammad nor the divine revelation and credits the 
Prophet for recognizing this historical heritage. As he writes, 
"the greatness of Muhammad was his ability to recognize the 
value of the heritage and make his countrymen conscious of 
it." (Roy 1958:31) 
He has employed all the possible vocabulary that can describe the 
greatness and genius of Muhammad (SAW). But he has emphatically 
denied any sanction of divinity or prophet-hood to his cause. For him 
Muhammad (SAW) played a very significant role in the' history of the 
worid but not as a messenger of God. For the author he is a genius hero. 
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Samanta, a Marxist appreciates and acknowledges the efforts of Prophet 
Muliammad (SAW) and his contributions in the sphere of social and 
political upliftment of the society. He says, 
"the founder of Islam envisaged a classless society and 
fought tooth and nail for realizing tlie democratic idea and 
tried to achieve a socialism without bloodshed." (Samanta 
1988:171) 
He praises the Prophet and his course of action in fulfilling the mission of 
social and political justices. He tries to draw the similarity between the 
efforts of Karl Marx and the Prophet, and appreciates the Prophet's 
efforts in originating a bloodless revolutionary vision. He writes, 
"Hazrat Muliammad thus envisaged a political society and 
its gradual transformation into a welfare state by the 
principal of mutual adjustment and co-existance without any 
bloodshed." (Samanta 1988:126) 
Also, he opines 
"Hazart Muhammad was a pioneer in the realms of 
revolutionary thought in an age of utter ignorance, 
superstition, feudalistic reactions and could create a new and 
vigorous power based on the policy of equal status for all his 
adherents which shook and dominated the world for a long 
time." (Samanta 1988:135) 
The author supports his claim on the basis of reformation brought about 
by the Prophet tlirougli the institution of Zakat (poor tax) as well as the 
equal status to all the men and women in the society. He finds that Karl 
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Marx and Prophet were similar in identifying the main cause of all social 
evils but through adopting different means. Though the Prophet's age was 
a thousand year before the advanced age of Karl Marx, ypt according to 
the author, the Prophet can be regarded as the pioneer in his 
methodology. Hence unhesitatingly he remarks, 
"If the ideas of Hazxat Muhammad were followed to the 
syllable by the behevers then so many maladies in the socio-
political spheres could have been remedied without hatred 
and violence." (Samanta 1988:127) 
His view about Muliammad (SAW) is similar to the views held by Roy in 
some degree. He also believes that in the course of history, the religious 
man in the Prophet receded to the background and the political one came 
out. (Samanta 1988:123) He deduces that though initially he preached the 
religion in the strictest sense of term but after his flight to Medina he 
transfonned into the role of a statesman, since it was essential for the 
existence of Islam. Consequently, Muhammad (SAW) has been accorded 
with the title of the genius as he comments, 
I 
"Muhammad by his genius brought about a revolutionary 
change in the old tribal life of the Bedouins" (Samanta 
1988:42) 
The idea of the author is that religion was the necessity of Muhammad to 
achieve the temporal goals and hence he invented the entire conception of 
prophet-hood. 
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Valji Govindji Desai in his book "Glances at Islam" sketches the 
character of the Prophet. His teachings and character according to the 
author is based on sound ideas. He depicts the Prophet as saying. 
"Prophet....was a believer in the doctrine of non-violence, 
forgiveness of injuries and returning good for evil." (Desai 
1969:31) 
However he is critical about the Prophet's teachings concerning women. 
Swami Vivekananda counts Mohammad as a prophet similar to Krishna, 
Buddha, Christ and Luther. He acknowledges their influence but is highly 
critical that they are not to be followed in the present scenario. He says, 
"the great messenger of light, they are our great teachers our 
elder brothers. But we must go our own ways." 
(Vivekananda 1994:V1,484) 
He assumes that these Prophets were of the noblest character and purity 
but their teachings and ideas were the result of their own thinking mind. 
He writes, 
"that a prophet focuses on his own mind the thougjit of the 
age in which he is living and gives it back to mankind in 
concrete form." (Vivekananda 1994:V6,134) 
He cites that Mohammedanism is the work of a single man a prophet and 
deduces that 
"the teacher entirely swallows up or overshadows the 
principal." According to him the prophet should form 
secondary importance as compared to the ideals of religions. 
His opinion of Prophet Muhammad (SAW) is that "he was 
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the prophet of equaUty, of the brotherhood of man, the 
brotherhood of all Musalmans...there was no question of 
race, caste, creed, colour or sex." (Vivekananda 
1994:V4,133) 
He writes, 
"Mohammad, possessed of heavenly authority, proclaimed 
to fallen humanity the tidings of divine wisdom in their own 
unique ways." (Vivekananda 1994:V4,130) 
Also that, 
"the Prophet Muhammad was against, the priestly class in 
any shape." (Vivekananda 1994:V4,446) 
He emphasizes that the Prophet 
"married quite a number of wives." (Vivekananda 
1994: VI,442) 
This along with a word of caution that no-body has the right to judge the 
mysterious lives and ways of great men. He opines 
"whenever a prophet got into super conscious state by 
heightening his emotional nature, he brought away from it 
not only some truth, but some fanaticism also, some 
superstition which injured the world as much as the 
greatness of the teachings helped." (Vivekananda 
1994:V1,184) 
According to him this holds true even in case of Muliammad (SAW). The 
Prophet in his opinion stumbled upon because he was not a trained yogi 
and did not know the reason of what he was doing. He suggests that his 
inspirations at certain times were hallucination. 
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Ram Shanker Srivastava while comparing the various rehgions in his 
book, "Comparative Rehgion", mentions the cardinal points of Islamic 
faith and creed. He emphasizes the point that the Muhammad is 
considered as a human being even in Islam. He says, 
"Muhammad has not claimed himself to be an incarnation or 
a son of God." (Srivastava 1974:172) 
Moreover he says about the Prophet that 
"he tried to convert people to Islam or to put them in 
subjugation and slavery." (Srivastava 1974:278) 
Thus the author though gives the credibility to the Prophet in not 
assuming to give himself the position of a super-human, at the same time 
is highly critical of tlie ways of Muhammad (SAW) and his methodology. 
Pandit Mahadevshastri Divekar in his book 'New light on Islam' sketches 
the life history and the mission of the Prophet Muhammad (SAW). For 
this objective, he has used sources in English language as he writes, 
"it is chiefly adopted from books written in Enghsh." 
(Divekar 1943:2) 
He says about the Prophet 
"at first he had no great desire beyond establishing his own 
religion." (Divekar 1943:14) 
Further he writes that the experiences of the Prophet after migrating to the 
city of Medina projected him as a person with 
"boldness and fighting qualities of perseverance, courage, 
shrewdness." (Divekar 1943:14) 
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And as the one who 
"correctly knew the weak points in the temperament of the 
Arabs." (Divekar 1943:14) 
He says, due to these reasons the Prophet became the ruler of Medina. He 
finds the Prophet's behaviour at the time of the conquest of Mecca 
contrary to his preaching. (Divekar 1943:18) He opines that Prophet 
although preached tolerance and charitableness to others, his act of 
destroying the idols which were kept inside the Ka'aba is an act of 
intolerance towards other faith. He quotes extensively from Sales work. 
He credits the Prophet for his kind nature and behaviour, when he says, 
"Paigambar was very simple by nature." (Divekar 1943:19) 
The author finds a striking difference between the life of Muliammad 
(SAW) and the founders of other faiths like Buddha, Guru Nanak, 
Sankaracharya and Christ. He observes that all great men had to suffer at 
the hands of their opponents but no one retaliated using a force. The 
contrast 
"on account of the pressure of his followers Muhammad 
took a sword in his hand to offer resistance and he fought 
battle after battle and completely defeated his opponents and 
established his religion. Not only that but he established a 
Kingdom also, and Mohammad himself became the religious 
head." (Divekar 1943:20) 
He holds that for any famous personality there is always two different 
opinions found in the world. He says that for some, Mohammad was 
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virtue-incarnate. This is so because of his exemplary character and just 
social teachings. But some other calls him called as a person not in the 
habit of thinking with a cool-mind. He agrees with the latter opinion, for 
he says, 
"if his preaching was hke that, then the democracy would 
have dawned in the Muslim nation a thousand year earlier 
than it did in the Christian nation." (Divekar 1943:21) 
The author quotes short passages from the works of Wells, Stobart and 
Hume in order to sketch the Prophet's marriage and his account with his 
wives. And writes that 
"apart from the opinions of the well-knovm authors 
regarding Prophet's sensuality and the number of his wives, 
every thoughtfiil man should be inclined to show due respect 
to the Prophet for the revolution which he brought almost in 
his time." (Divekar 1943:23) 
He regards the Prophet's teachings to be appropriate for the barbarous 
and pagans of his time, but lacking in very high values and phenomena of 
this universe. As he writes, 
"Muhammad did not discuss the variegated and curious 
human life, nor did he preach very too high moral principles 
to his followers." (Divekar 1943:24) 
In conclusion of the analysis of the Prophet of Islam he deduces that it is 
not the Prophet but the barbarians and cruel followers of Muhammad 
(who) are mainly responsible for intolerant preaching in the Koran. 
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Ram Swamp doubts the Prophet's call to Allali for he suggests that the 
Prophet in the guise of calling towards Allah was in reality building his 
own importance. As he writes, 
"Allah and his Messenger rather Muhaipmad and his God." 
(Swamp 1984:2) 
He goes further and suggests that Muhammad (SAW) indulged in acts 
contrary to norms of a reUgion. He consolidates this idea by citing 
iQStances when the Prophet (SAW) provided incentives to loyal and 
punishments to the lukewarm. He describes Prophet as a character in 
search of a role and one who wanted to reproduce in himself, the role of 
Moses and Jesus. (Swamp 1992:20) Implying that it was a deep and 
steady motive of "personal distinction," on the part of Muhammad 
(SAW). He remarks, 
"the whole prophetic spirituality whether found in the Bible 
or in the Quran is mediumistic in essence.... Man knows 
God through a proxy." 
He suggests that Muhammad (SAW) concocted the theory of the 
messenger of God, since in the eyes of his contemporary Jews and 
Christians it was not enough to be a messenger. He writes, 
"Muhammad came at a time when it was not enougli to be a 
prophet, he had to be the prophet." (Swamp 1992:66) 
He strongly supports the idea that Muhammad's call was a plagarisation 
of the Jewish and Christian rehgions. He writes. 
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"MuhaiTUTiad followed an old model very well established in 
the Bible." (Swamp 1992:21) 
For the author, the very idea of Prophet-hood itself is deniable, not 
withstanding any concrete proofs. He claims that, 
"most prophets have made their claims without trying to 
justify them." (Swamp 1992:70) 
He says that Islam has never raised serious questions about it. 
Reflections: 
Hindu understanding of Prophet-hood of Muhammad (SAW) as well as 
his life and works are constmcted from the oriental works on his life. 
Consequently, the similar issues as raised by the oriental works are 
discussed. 
With the exception of Swamp, the writes are unanimous in praising the 
character of the Prophet. Those who find faults with his > teachings also 
eulogize his character. 
Tarachand, Gandhi, Vivekananda and Srivastava regard him as God's 
messenger. However, this assertion does not necessarily imply that they 
agree with all his claims and teachings. Moreover, this understanding of 
his prophethood in many cases is not consistent with Islam's teachings on 
prophethood. For instance, the common Hindu view of equating Islam 
with Mohammedanism is one such example. Islam did hot begin with 
Muhammad (SAW) but was the religion of Adam, Noah, Abraham 
Moses, Jesus and the hundreds of messengers who were sent in this 
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world. Also Islam never commands to worship Prophet Muhammad 
(SAW) making. the understanding of Islam as Mohammedanism 
superfluous Vaswani and Chattopadhyay emphatically refute tliat 
prophet's claims were caused by epileptic fits. Otliers, like Roy, 
Vivekananda and Swamp regard him to be suffering from pathological 
cerebral disorder. 
Epilepsy is a sudden and recurrent disturbance in the mental flmction or 
movement of the body or both. Its symptoms include complete or partial 
loss of consciousness, accompanied by muscular spasms or convulsions 
or by more complex behaviour. 70% of patients suffer their first attack 
before the age of 20 and in some type of epilepsy attacks diminish as the 
patient enters adulthood. (The New Encyclopaedia Britannica 1994: Vol: 
4, 525). An analysis of Prophet's life, character, work and contributions 
reflect his genius and wisdom, a trait that can scarcely be exhibited by a 
person after an epileptic fit. Patients under such fits, cannot even produce 
a coherent speech, in contrast. Prophet did not just speak words of 
wisdom but was a model and able leader who achieved astounding 
results. 
Vivekananda's understanding of Islam and even Hinduism and his 
comments on prophet-hood carry serious defects. His assertion of making 
Krishna and Buddha as prophets is alien to the doctrines of Hinduism. 
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Bhagwat Gita represents him as an incarnation of God and not as a 
prophet. Similarly, for from calling Buddha a prophet his followers have 
propounded that he even rejected God. However a few Muslim scholars 
make the assertion that Krishna and Buddha are prophets. They opine tliat 
Quranic proclamation: "and there never was a people, without a wamer 
having lived among them (in the past) " (Surah Fatir: 24). 
" and to every people a guide. "(Surah Ra 'd: 7) indicate that God must 
have sent His prophets to India. Consequently Rama, Kirshna and 
Buddha may have been God's prophets, presenting the truth of one true 
ReUgion. 
Few scholars have interpreted that Dhu al Kifl who has been mentioned 
in the following verses could be Buddha. 
"And (remember) Ismail, Idris, and Dhu al Kifl, all (men) of constancy 
and patience. (Surah Anbiya: 85) "And commemorate Ismail, Elisha, and 
Dhu al Kifl: Each of them was of the company of the Good. " (Surah Sad: 
48). 
Luther was a socio-political reformer and even his own followers never 
called him God's Prophet. 
Vivekananda's contention that the Prophet was a great man but his 
teachings are not relevant to be followed in recent times raises an 
important question of validity and university. 
40 
If the message he carried was universal in significance then the insistence 
on not following his teachings is a mere obduration. Moreover, his 
conclusion that own minds instead of prophet's teachings must be 
followed creates more problems than providing an appropriate solution. 
His understanding that prophet's teachings are product of their own 
minds too exhibits his unawareness of the Quranic percept that Prophets 
convey only God's massages. 
Quran records about the Prophet: "None does he say (aught) of his (own) 
Desire. It is no less than inspiration sent down to him. "(Surah Najm:3-4). 
His charge that prophets convey certain credulities and fanaticism in their 
teachings cannot be substantiated. Prophetic teachings by definition are 
based on true, unadulterated and universal message, without any injury. 
"No falsehood can approach it from before or behind it, it is sent down 
by one full of wisdom, worthy of all praises. " (Surah Fussilat: 42). 
"Allah has revealed (from time to time) the most beautiful message in the 
form of a Book, consistent with itself (yet) repeating (its teaching in 
various aspects) " (Surah Zumar: 23). 
Roy, Samanta and Swamp analyze in their' own way the life of the 
Prophet and conclude that he was an imposter. However, what divides 
this assumption further is the view that whether he sought the stamp of 
divinity for the welfare of the people or for his personal gains. 
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The hypothesis that Prophet was an imposter is inconsistent with 
historical records of his Hfe. An imposter fabricates in order to 
accompUsh certain aspirations, which could be weaUh, fame or power. 
An analysis of his life reveals that if these were his ambitions then it was 
offered to him at a very early stage of his mission. It is recorded that Utba 
ibn Rabi 'a came to the Prophet with a message from the Quraish, "Say 
Muhammad", asked he, "what is it you should like to have? Would you 
be the chief of Makkah, or get married into a high family, or do you 
desire stores of gold and silver? We are prepared to go all lengths, even 
that Makkans should live as your subjects, only if you concede to refrain 
from this activity. (Numani 2004:149). His denial of this bargain and 
acceptance of a difficult path make clear his interest. 
He suffered at the hands of his own people only because of his mission, 
who otherwise had held him in high esteem earlier, only because of his 
mission. The people who conferred on him the titles of Al-Amin and 
Sadiq, grew such hatred against him that a few even planned to 
assassinate him. 
Contrary to reaping wealth and comfort, he lived through more difficult 
times after he began with his call to Islam. He had often scarcity of food 
and lived in a humble quarter. He maintained this simplicity even when 
he acquired victories. Even at the time of his death he had no possession 
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or wealth. Power too is acquired for the luxuries and comfort, but not in 
his case. 
The proposition that Prophet sought for a divine stamp for the success of 
his mission of Arab unity or success in trade is no more than a hypothesis 
having serious defects. There are no evidences to support the view that he 
promoted Arab nationalism. It is a western assertion. Islam enjoins 
universalism and does not differentiate people on the basis of their caste, 
colour, country or gender. Glorious Quran propounds principles that can 
hardly be interpreted as promoting Arab nationalism. It records: "O 
mankind! We created you from a single pair of a male and a female and 
have divided you into nations and tribes, so that you may recognize each 
other and the most honoured of you in the sight of God is the one who is 
the most righteous..." (Surah Al-Hujrat: 13) On the contrary prophet's 
call to Islam amongst his people resuhed into divisions within families 
and tribes. 
Similarly, the Prophet's tribe had already acquired a great leap in their 
trade and merchandise before prophet began witli his call. Contrary to 
their claims Prophet and his companions suffered many social and 
financial set back. 
Srivastava, Divekar and Swamp criticize his certain teachings. They 
borrow the idea of Prophet's transformation fi-om a messenger of God at 
Mecca preaching peace into a statesman and king at Medina from the 
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oriental writings. Most often Christian Orientalists analyzed Prophet's 
life and works under the shadow of Jesus's life and works. Christianity 
too promoted difference in the spiritual or religious and worldly pursuits. 
On such faulty premise they concluded Prophet Muliammad (SAW) as a 
person who assumed two contrasting roles in his life. 
Interestingly, Roy's assertion that Prophet's ideas were delusions or 
inspirations of a psychic disorder as well as that he was ^ n intelhgent and 
genius individual who constructed an idea of God for the success of his 
mission are contradictory. For a person cannot be wise and foolish man at 
the same time. 
Swamp's understanding that Islam preaches a mediumistic theology can 
be rejected on the basis of the Quranic verses. 
"When my servants ask thee concerning Me, I am indeed close to them: I 
listen to the prayer of every supplicant when he calleth on Me.... "(Surah 
Baqarah: 186). 
"It was We who created man, and We know what dark suggestions his 
soul makes to him: For We are nearer to him than (his) jugular vein. " 
(Surah Oaf: 16). 
Comments on Prophet's marriages by a few scholars are expressed with 
predilections, presenting him as a licentious man. However, a carefiil 
study of liis life, the causes of his marriages and the effect of those 
marriages on the society disproves the charge on liim. Monogamy as a 
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pattern is a recent phenomena in certain parts of the present world. 
Historical records and even religious scriptures of other religions present 
polygamy as an accepted custom and norm. The religious figures of the 
Semitic as well as Hindu epics are often polygamous. The charge on the 
Prophet merely on the basis of polygamy is a prejudiced assertion. A 
closer look at the life of Prophet and his marriages manifest his wisdom 
and he shines out as an exemplary model in capacity of a husband for all 
his followers. His marriages were valuable from socio-political and 
spiritual dimensions. 
He created a strong bond with his closed companions by marrying their 
daughters. He married few women as a gesture of kindness towards 
sincere Muslim women who were widowed and in certain 'cases divorced 
earlier and had suffered hardships due to their belief. His marriages 
assisted in the propagation and consolidation of Islam by knitting people 
of several tribes in relationships thereby creating an avenue for the 
message of Islam to be conveyed. Some of his marriages helped in ending 
enmity between the tribes in an effective way. Besides, his wives or 
Mothers of believes, who were trained under his personal supervision 
I 
were great source of Islamic learning. Both men and women benefited 
from them and they played a special role in the training and education of 
women. 
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Contrary to the supposition that he married for pleasure, he did not marry 
in the later part of his hfe, when he was at the highest level of success and 
victory. Besides, he remained with an older and twice widowed woman in 
the prime of his youth and refused any kind of bargain, evein when he was 
given a chance to marry women of his choice by his opponents, in the 
early period of his mission. These historical facts about his marriages 
disproves in more then one way that these aUiances were not made out of 
sensual desires. 
The discussion shows tliat each one of them has analyzed prophet-hood 
of Muliammad (SAW) through the lens of their own worldviews. The 
distinct feature that emerges is that his character has been praised by 
majority of the authors including these who have criticized him for his 
teachings. 
Quran as a Divine Revelation:-
The majority of Hindu scholars accept the contributions and influences of 
Quranic teacliings, but its divine sanction and nature is a debatable matter 
to their majority, with the exception of a few scholars who acknowledge 
t 
it as a divine revelation, whereas some others regard its teachings to be 
beneficial for humanity but lacking in Gnostics ideas. At the same time 
there are others who very out rightly reject any contribution of Quran to 
the richness and goodness of humanity and claim it to be nothing more 
than the work of an unintellectual man. These varied opinions sometimes 
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contradictory, depict several arrays of understanding and reading of 
Quran. Most of these scholars read Quran from secondary sources. 
Bhagwan Das notes, 
"in the Quran, the fact is emphasized over and over again 
that it is Allah who is speaking through the lips of 
Muhammad." (Das 1939:219) 
Pandit Sunderlal has an approach of synthesis in studying the Quran and 
the Gita. He had drawn many similarities between their teachings. This 
entire endeavour according to him will serve to come closer to each 
other's ideologies and teachings. He acknowledges the contributions of 
Quran, as he writes: 
"Quran rooted out from Arab life a good many of their 
poisonous vices such as drunkenness, gambling, usury and 
the burying alive of female children." (Sunderlal 1957:101) 
He elucidates, 
"Quran lays its special emphasis on two things. One is faith, 
the other is good deed or righteous activity." (Sunderlal 
1957:146) 
The author's view of religion is to seek for spirituality, which according 
to him is the same in all the religious scriptures particularly in the Gita 
and the Quran. He considers the Quran to be of divine origin similar to 
the divine nature of Gita. Listing out the features of the Quran, he says. 
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"there is one stupendous difficulty which one feels in the 
reading of the Quran... they are not arranged 
chronologically." (Sunderlal 1957:98) 
Though he makes it plain that this difficulty arises only in the case where 
the order and time of revelation has to be found. Moreover, according to 
him only a casual reader of the Quran who is not well versed in Arabic 
experiences it. 
Tarachand philosophically deduces that 
"the Mecca Suras mainly and the Medina Suras, occasionally 
are charged with deep religious devotion and ascetic 
feeling." (Tarachand 1976:51) 
So much so that he regards the Quran and the life of Muliammad (SAW) 
as 
"the original sources of sufism." (Tarachand 1976:50) 
He presents several verses of the Quran to prove his claim. He suggests 
an idea of evolution in the genesis of Islam as well as tlie other Indian 
religion. He claims that starting with the Quran, Muslim enjoining the 
religion of action, 
"passed the stage of rationalism to devotional and emotional 
religion." (Tarachand 1976:88) 
Ram Shanker Srivastava asserts that, 
"Quran is the speech of God. As Mohammad was illiterate 
the Islamic scripture has not been derived from other holy 
books. It contains the highest revelation of God." (Srivastava 
1974:173) 
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Roy acknowledges the life and efforts of the Prophet in social and 
political refomiations, but has not considered him to be a man who 
received the prophetic office from God. Hence, the Quran is also not seen 
from the point of view of being a divine revelation. He writes, 
"The Koran was not the work of an intellectual and hence 
contains some crude ideas and phantastic speculations." 
(Roy 1958:51) 
In his opinion tliese credulities are so severe that it almost have over-
shadowed the role of Islam as a contributor in the history of human 
progress, if the laws of Islam were not so upright. He ftirthet" writes: 
"the crudilities of the Koran did not prevent its basic idea 
from flourishing into all its revolutionary consequence." 
(Roy 1958:53) 
He notes, 
"the law of the Koran revolutionized social relations." (Roy 
1958:18) 
Pandit Mahadevshastri Divekar observes that Quran taught the great 
truths of all the times. He lists them as 
"brotherhood, tolerance, mono-theism and a feeling of social 
order." (Divekar 1943:19) 
At the same time he finds a contradiction in various teachings of the 
Quran especially with respect to idol-worshippers, the Kafirs, the 
oppressors and the women. He quotes extensively from the Quran. He 
urges that a compromise must be mapped out between tlie contradictory 
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dictums. For those Quranic commands, which according to the author 
preach, contrary to the great truth he suggests to Mushms 
"they should reahze that they might have been fit for the past 
circumstances but they are not relevant to the present 
circumstance." (Divekar 1943:21) 
J. G. Tiwari is of the opinion that Quranic conmiandments and 
communications were nothing but 
"mainly repeated recitals from the Old Testament." (Tiwari 
1987:17) 
Whereas Suhas Majumdar regards Quran as 
"canonical scripture par excellence," (Majumdar 2001:18) 
Ram Swamp opines that the Quran is feverish in tone, it threatens and 
promises; it does not elucidate but merely lays dovm and prescribes. It 
does not deal with the heavenly order of the Gnostic traditions but with 
the hereafter. He fiirther writes, 
"the Quranic verses are reputed to have come from a mind in 
trance but that itself gives them no true spiritual validity." 
(Swamp 1984:244) 
According to Suhas Majumdar it is difficult to find any doctrine of Islam 
in a coherent manner in the Quran. He writes, 
"every Islamic tenet is spread over the 6000 and odd versus 
of the Koran in a desoletery, haphazard manner." (Majumdar 
2001:9) 
He fiirther elaborates. 
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"the Koran does not discuss a single Islamic tenet 
systematically and in conformity with the arrangement of its 
chapters." (Majumdar 2001:10) 
The reason for this incoherency and hapzardness according to him is 
because Allah revealed it to the Prophet without any logical sequence 
during the 23 years of his prophetic career. 
Reflections: The writers with a religious leaning and interest like Das, 
Sunderlal and Srivastava regard Quran to be from God, thereby accepting 
its divine origin. 
Sunderlal's attempt of finding synthesis between tlie two religions 
tlirough scriptures is a commendable effort. Roy, Divekar, Tiwari, 
Swamp and Majumdar reject the association of any divine-element with 
the Glorious Quran. However, they too assume different propositions 
with respect to the Quran. 
Tarachand's finding of a difference in the devotional essence in the 
Meccan and Medinian Surahs is inconsistent. This observation exhibits an 
unawareness of the author about the nature and content of the Holy 
Quran. It must be borne that the principles of the Quran have remained 
similar tlirougliout; tliose declarations and proliibitions which were 
promulgated in Medina, even those were prescribed in the Meccan period 
along with the appeal to human nature, carrying utmost devotional 
significance. 
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For instance, althougli the prohibition of intoxicants finally in Surah 
Maidah: 90 came in Medina, the disHking and restrictions towards it were 
made in Meccan period. A glance at both these places in the Quran 
disproves. Tarachand's assertions. 
Surah Baqarah: 219 records: "They ask these concerning wine and 
gambling. Say: in them is great sin and some profit for men; But the sin is 
greater than the profit thus doth Allah make clear to you His signs: in 
order that ye may consider (their bearings) on this life and the 
hereafter and if Allah had wished, the could have put you into 
difficulties: He is exalted in power, wise. " 
Surah Nisa: 43 records: "O ye who believe! Approach not prayers with a 
mind befogged" ends with the reminders of Allah's mercy ever ready to 
encompass believers 'for Allah doth blot out sins and forgive again" 
Both these vrises remind the reader of God's, mercy, concern and come 
from this creation. The final prohibition in Surah Maida:90 is proclaimed 
along with a reminder that this prohibition is to save believers from their 
enemy. 
"O ye who believe! Intoxicants and gamblings, (dedications of) stones, 
and (divination by) arrows are an abomination of satan 's handi-work, 
eschew such (abominations), that ye may prosper " 
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"Satan's plan is (hut) to excite enmity and hatred between you, with 
intoxicants and gambling, and hinder you from the remembrance of 
Allah, and from prayer: will yet not then abstain? " 
A self-explanatory example, which gives an important ruling with the 
essence that it must be shunned since it, hinders one from remembering 
God and developing the devotion. 
The otlier appropriate example from the Quran, where pure legal matters 
are explained by appealing to the devotional aspect is from Surah Nisa: 
7-9. These verses deal with distribution of inheritance to the relatives 
with justice. 
"From what is left by parents and those nearest related there is share for 
men and a share for women, whether the property be small or large - a 
determinate share. But if at the time of division other relatives, or 
orphans, or poor are present, feed them out of the (property) and speak to 
them words of kindness and justice. 
Let those (disposing of an estate) have the same fear in their minds as 
they would have for their own if they had left a helpless family behind, let 
them fear Allah, and speak words of appropriate (Comfort)." 
The matters of legal formalities are explained with a touching reminder, 
enough to appeal the human nature. These instances clearly make 
Tarachand's claim that Meccan Surah's are mainly and Madnian Surahs 
are occasionally charged with devotional significance baseless. Moreover 
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these examples from the Quran discredit Swamp and Majumdar's 
contention that its whole emphasis is on mere legal matters. 
Another opinions expressed by Das, Majumdar and Swamp is about the 
arrangement of the Glorious Quran. The Charges concemed either with 
its chronology or chapterisation or repetition are all experienced due to 
incomprehension its nature. In the first place, Quran is not a historical 
narration where it is necessary to maintain the chronological order of its 
events. Quran is a Wahi or revelation from God sent onto the Prophet 
through angel Gabriel in a span of approximately Twenty three years. The 
purpose of Quran is authorized several times. This purpose is to 'act as a 
reminder' or to be a 'Tazkir' in general for humanity. For this end, Quran 
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applies the Teclmique of ''Tasreef which is elucidation and explanation 
in variety of ways. This methodology employs repetition though of a 
different kind. The repetition are of themes and not of its contents, where 
one theme is explained in several arrays. This, however , is not a defect. 
On the contrary it is a mark of its literary richness and eloquence and is 
considered or inimitability and wondorous value of the Holy Quran. As 
Quran records: "We have explained (things) in various (ways) in this 
Qur 'an, in order that they may receive admonition, but it only increases 
their flight (from the Truth)!" (Surah Allsra': 41) 
"We have explained kind of similitude: but man is in most things in detail 
in this Quran for the benefit of mankind energy contentious." (Surah Al 
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Kahf: 54). This recurrence is in consonance with the motive and inlierent 
feature of the Quran. Moreover, God sends His revelation through 
Prophets who are not mere dispatch riders but are entrusted to educate, 
explain and inculcate their teachings. The essential duties ^ oJ^J*rophet is 
described in more than one place. 
"It is He who has sent amongst the unlettered a messenger from ampn§ 
themselves, to rehearse to them His signs, to sanctify them,^a^to 
instruct them in scripture and wisdom. " (Surah AlJuma: 2). 
Consequently the context, explanation and details of Quran are taken 
from Prophets life. Mujumdar's assertion that Islam's teachings are 
scattered in Qiu-an lacks this basic understanding. It is imperative for the 
appreciation of Islam to take into consideration Quran as well as the life 
of the Prophet. To look for context and clarification by, neglecting the 
Prophets life would be a futile exercise. 
Majumdar blames Quran to be incoherent in its style and arrangement. 
Nevertheless, chapterisation is just one way of arranging a book; Quran 
on the other hand has division of SUrah-an Arabic word meaning 
enclosure on fence. The arrangement of Surahs too was revealed to the 
Prophet. This arrangement is most appropriate and in consonance with 
the purpose of the Glorious Quran. 
Roy finds credulities in the Quran which in his opinion were glossed and 
covered by the upright laws of Islam. This remark emerges as a 
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peculiarity of Roy, i.e. to contradict his own contention. Evidently, the 
credulities can never qualify upright and finer laws. 
Divekar charges contradictions in its teachings and cautions the reader to 
be selective in accepting the teachings of Quran Interestingly. Quran 
presents the very contradictions as a falsifying test for itself, challenging 
to produce contradictions in it. 
"Do they not consider the Quran (With care)? Had it been from other 
then Allah, they would surely have found therein much discrepancy." 
(SurahNisa': 82). 
Tiwari's assertion that Quran is plagiarized from old and New Testament 
is an often repeated charge of Orientalists. The reason for this accusation 
is the similarity of themes and prophets of these scriptures.' The allegation 
as well as the reasoning behind it carries no credibihty. Quran explains 
that there were several messengers and prophets that were sent since 
Adam and (AS) , some are mentioned by name and others are not "Of 
some messengers We have already told thee the story; of others we have 
not." (SurahNisa': 164). 
"We did aforetime send messengers before thee: oof them these are some 
whose story we have related to thee, and some whose story We have not 
related to thee." (Surah Ghafir: 78). 
Prophet Muhammad (SAW) is the last and final messenger of the chain of 
messengers. (Surah Ahzab: 40). The source being similar the basic 
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principles of this message has remained similar, however, the laws 
derived from these principles were constituted differently for them. Since 
the source of all the divine revelation is one God, it is imperative that 
there must be a similarities. 
Swamp's contention in not accepting it as a divine revelation is the 
absence of Gnostic ideas. On the contrary. Tarachand claims to find the 
Quran as a source of mysticism in Islam. 
The authors assume varied opinions on this important article of Islamic 
faith. Their views about the Quran could be regarded as the most 
important indicator of their views about the perception of Islam. 
Following is the hst of partial as well complete translation of caused out 
by Hindus 
Nand Kumar Avasthi translated the Quran in Hindi. He published his first 
translation without Arabic text in 1956. Later in 1969, Bhuvan Vani from 
Lucknow published his Hindi translation of the Quran - "Quran Sharif 
along with commentary. 
He consulted Maulana Shah Abdul Qadir's translation and works of 
Ashraf Ali Thanmic, Maulana Fateh Muhammad Klian Jalandhari and 
English translation by Abdullah Yusuf Ali for The commentary (Avasthi 
1969: 1026).. 
Pandit Kailash Nath with the assistance of Imam-ud-din Ramnagari, 
(prepared) hindi version of Maulana Sadar-ud-din Islahi's Urdu 
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translation of the Qiiran. Jamat-e-Islami, Rainpur published only first 
para of this work in 1955. (Azaini 2002: 155). 
Bhartendu Harish Chandra - well-known poet of Hindi language had 
started the Hindi translation, and published some parts in Magzine 
'Harish Chand', however it remained incomplete (Azami 2002:156). 
In 1994 Vinod Chand Pande - Ex Cabinet secretary. Government of 
India, translated Quran (Azami 2002 :156) 
Kanliayya Lai Lakhdani's translation of 415 pages was pubUshed - 1882 
from Dharam Sabha, Ludliiana. (Azami 2002:156). 
Supreme Court Advocate, Dham Prakash wrote "Pavitr. Quran Darshan" 
- a poetic Hindi translation of the Quran, pubhshed in 2000. (Azami 
2002:158). 
Prem Nath has translated verses fi-om Quran and Vedas in his Gujarati 
book, "Qulzum Sunip." ( Azami 2002:158) 
Vinoba Bhave prepared a selection of Quranic verses from the original 
Arabic "the Essence of Quran," This material was prepared in (his mother 
tongue) Marathi after studying Quran for twenty-five years. He grouped 
the verses under appropriate captions to highlight the Message of the 
Quran. Later it was rendered into EngUsh and the EngUsh translation of 
Quranic verses were adopted from the Glorious Quran by Mr. 
Muhammad Mannaduke pickthall. His objective in writing this book was 
to create harmony (Vinoba 1962:2) According to him, in the age of 
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science, he prepared it to contribute to helping human beings understand 
each other better. So that persons from different traditions intemahze in 
themselves the virtues of one-another. (McDonough 1994: 120). 
He has the taken topic such as: 1) The book introduced, 2) God, 3) 
Devotion, 4) The Devotee and the unbeliever, 5) Religious Faith, 6) 
Moral Disciplines, 7) Man and his nature, 8) Apostle,9) Initiation in the 
mysteries. 
"Bhave's method was to select those passages from the 
Quran that made sense to him as a basis for moral life in the 
modem world, and to omit those passages that did not serve 
that frmction (Mc Donough 1994: 122). 
Concept of Life-hereafter: 
Islam envisages the concept of accountability on the Day of Judgment as 
one of its basic articles of faith. The Holy Quran and traditions of the 
Prophet Muhanmiad (SAW) explain in detail the coming of this 'Day of 
Judgment.' It fiirther elucidates the description of paradise and hell. 
Ram Shanker Srivastava, Nitin Vyas, M.N. Roy, Champat Rai Jain, Ram 
Swamp and Swami Dayanand Saraswati have commented on the concept 
of life-hereafter in Islam. There treatment is based on the verses of the 
Quran and the narrations of the Prophet (SAW), A few of them have 
taken into account the sufi doctrine of accountability quoting passages of 
the sufi poets and mystics. 
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The perception of the hfe-hereafter and its description are found to be 
varied. Whereas, some declared it to be a place of justice, others found it 
to be an occasion of favoritism to the beUevers. A few of them have 
declared that the paradise is nothing but the place of fulfilling the lower-
desires of man. 
Ram Shanker Srivastava explains that, 
"In the Islamic conception, the soul and body are laid to rest 
in the grave till the final and universal resurrection of all the 
dead person take place. God finally destroys this world in 
one stroke and brings to life all the dead person from the 
beginning of creation to the day of resurrection. Everyone is 
then resurrected and judged on the Day of Judgment. Some 
go to heaven and some to hell." (Srivastava 1974:127) 
He supports his claim quoting the writing of Abdul Ala M^ududi from his 
book, 'Li/e after Death', where he has noted 
"The present system of the universe, which was created in 
accordance with physical laws will be at one stroke; and it 
will be replaced by another world where the earth, the 
heavens and all other things will then resurrect all men who 
were bom from the beginning of creation down to its end, 
and will make all of them appear before Himself at one time. 
The records of all the deeds of individuals, communities and 
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mankind at large, will be there without the slightest error or 
omission. Also there will be complete reports of the effects 
and consequences of all human actions in the material world; 
and all the generations of men affected by them will be 
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present in the witness box. Every particle affected in any 
way by the deeds or words of men will tell its own story." 
The author further explains that, 
"The complete record of the moral and immoral actions of 
every individual is placed before God on the day of 
Judgment. God measures the virtues and vices of an 
individual. Those persons who have suffered on account of 
others then speak about their suffering. Even those who were 
very powerflil in the world are judged on that Day and duly 
punished. God is unsparing in punishment. No one 
intercedes for others. Those who remain impunished in the 
world are punished there. Some go to heaven and some are 
condenmed to hell till eternity. Though God is merciful and 
forgiveth much. He is strict in punishment." (Srivastava 
1974:128) 
He quotes these verses of holy Quran (as evidence): "Whatever of 
misfortune striketh you, it is what your right hands have earned. And He 
forgiveth much." (XLII:30). 
Also, "And guard (yourselves) against a day when no soul will in aught 
avail another, nor will compensation be accepted from it, nor will 
intercession be of use to it; nor will they be helped." (11:123) 
The author deduces that, 
"The virtuous persons go to Heaven and have everlasting 
pleasures but the wicked and evil persons are eternally 
tortured in hell." (Srivastava 1974:128) 
He quotes the verses from the Quran: 
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"And God inviteth unto the abodes of peace, and guideth 
whom He pleaseth into the right way. For those who do good 
is excellent reward and superabundant addition of if; neither 
blackness nor shame shall cover their faces. These are the 
inhabitants of paradise; therein do they abide forever. But 
those who have wrought evil shall receive the reward of evil 
equal there unto; and shame shall cover them (for there will 
be none to protect them against God) as though their faces 
were covered with a piece of the night of profound 
darkness."(X:23-27). 
The author observes that, 
"God is the owner of the Day of Judgment. He makes the 
faces of the virtuous white and blackens the faces of the 
immoral persons." (Srivastava 1974:129) 
He then quotes the verses of the Quran: 
"On the day (some) faces will be whitened and (some) faces will be 
blackened: and as for those whose faces have been blackened, it will be 
said unto them: Disbelieved ye after your (profession of) belief? Then 
taste the punishment for that ye disbelieved. As for those whose faces 
have been whitened, lot in the mercy of Allah they dwell for ever." 
(111:106-7). 
"Lo! The Day of Decision is a fixed time, A day when the trumpet is 
blown, and ye come in multitudes. 
And the heaven is opened and becometh as gates; 
And the hills are set in motion and become as a mirage. 
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Lo! hell lurketh in ambush, 
A home for the rebellious. 
They will abide therein for ages. 
Therein taste they neither coolness nor (any) drink. 
Save boiling water and a paralysing cold: 
Reward proportioned (to their evil deeds). 
For Lo! they looked not for a reckoning; 
They called Our revelations false with strong denial." (LXXVIII: 17-29). 
"Lo! the righteous verily will be in delight. 
And lo! the wicked verify will be in hell; 
They will burn therein on the Day of Judgement, 
And will not be absent thence." (LXXXIL13-16). 
The autlior observes that, 
"God guides the faithful and the righteous persons. But He 
also misleads those people who are wicked, and who 
worship false gods, deities, idols and images. Those who do 
not worship Him are punished, but those who want guidance 
from Him will get it." (Srivastava 1974:130) 
He notes the Quranic verse: "God guideth whom He will; and He best 
knoweth who will yield to guidance. " (XXVI1I:56). 
"Many will He mislead and many guide; but none will He mislead 
thereby except the wicked." (11:24). 
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"When they went astray, God let their hearts astray, for Godguideth not 
a perverse people. " {LXI:5). 
He clarifies that, 
"The guidance of God is available only to those who follow 
Him. Such persons are not subject to fear and suffering." 
(Srivastava 1974:130) 
He quotes: ''Lo! Allah changeth not the condition of a folk until they 
(first) change that which is in their hearts; and if Allah willeth misfortune 
for a folk there is none that can repel it, nor have they a defender beside 
Him." 
He observes conclusively that, 
"Those who ascribe partners unto Allah suffer in hell for 
ever." (Srivastava 1974:130) 
He quotes from the Quran: "And on the Day We gather 'them together. 
We shall say unto those who ascribed partners (unto Allah): Where are 
(now) those partners of your make belief " (VI: 22). 
The author asserts that, 
"There is no redeemer or saviour who can save the sinner 
from punishment. Whereas in Christianity, Christ died as a 
substitute for others, takes the punishment of men upon 
himself and saves the humanity from' suffering, in Islam 
everyone suffers for his own deeds. The wicked men are 
resurrected with black faces. They become, after 
resurrection, blind, deaf and dumb." (Srivastava 1974:130) 
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He quotes from the Quran: "While as for him whom He sendeth astray, 
for them thou wilt find no protecting friends beside Him, and we shall 
assemble them on the Day of Resurrection on their faces, blind, dumb and 
deaf; their habitation will be hell whenever it abateth. We increase the 
flame for them. " (XVIII:97). 
The author comments that, 
"The wicked persons who were strong Qnougli and remained 
unpunished are tortured in hell. The virtuous men who pass 
away from the world unrewarded enjoy prosperity and 
happiness. After the resurrection, God does justice and gives 
due reward to all." (Srivastava 1974:131) 
He supports his claim by giving the verses: "And guard (yourselves) 
against a day when no soul will in aught avail another, nor will 
compensation be accepted from it, nor will intercession be of any use to 
it; nor will they be helped." (11:23). 
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"And we set a just balance for the Day of Resurrection so that no soul is 
wronged in aught. Though it be of the weight of a grain of mustard seed. 
We bring it. And We suffice for reckoners." (XXI:47). 
The author explains that, 
"the record of each action of every person remains with Him, 
and He will take proper action on them." (Srivastava 
1974:131) 
He quotes the verses: "We shall roll up the heavens as a recorder rolleth 
up a written scroll. As we began the first creation. We shall repeat it. 
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(Il is) a promise (binding upon Us. Lol We are to perform it. " (XXI: 104) 
The author opines that, 
"The deeds of every one which have been recorded in 
Heaven will be tied to each one's neck. God will show the 
Book of Deeds to the individuals concerned." (Srivastava 
1974:131) 
He supports with the verse: "And every man's augury have We fastened 
to his own neck, and We shall bring forth for him on the Day of 
Resurrection a book which he will find wide open. (And it will be said 
unto him): Read thy book. Thy soul sufficeth as reckoner against thee this 
day." (XVII: 13-14). 
The author explains the details of the Heaven, and the Hell. 
He assumes that, 
"The salvation and the summum bonum of an individual 
consists in one's attainment of Heaven, in which one's 
sensuous and sexual desires find the fullest fulfillment. One 
has in the paradise, rivers, sweet breeze, milk, honey, wine, 
women and eternal youth. One gets the fullest satisfaction of 
one's sensual and sexual desires in the Garden." (Srivastava 
1974:132) 
He quotes fi-om the Quran passages describing the delights of Paradise. 
"In the Gardens of delight, 
On couches facing one another; 
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A cup from a gushing spring is brought round for them, White, delicious 
to the drinkers, 
Wherein there is no headache nor are they made mad thereby. 
And with them are these of modest gaze, with lovely eyes, (Pure) as they 
were hidden eggs (of the ostritch). " [XXXVII:43-49J 
Also, "Attired in silk and silk embroidery, facing one another. Even so (it 
will be). And We shall wed them unto fair ones with wide, lovely eyes. 
They call therein for every fruit in safety. 
They taste not death therein, save the first death. 
And He hath saved from the doom of hell, 
A bounty from thy Lord. That is the supreme triumph. " [XLIV: 53-57]. 
"Therein they will be given armlets of gold and will wear green roles of 
finest silk and gold embroidery, redlining upon thrones therein. Blest the 
reward, and fair the resting place. 'fXXVIH: 32]. 
"They and their wives, in pleasant shade, on thrones recUHing, theirs the 
fruit (oftheir good deeds) and theirs (all) that they ask." [XXXVI:55-56]. 
"And give glad tidings (O Mohammad) unto those who believe and do 
good works; that theirs are Gardens underneath which rivers flow; as 
often as they are regaled with food of the fruit thereof they say: This is 
what was given us aforetime; and it is given to them in resemblance. 
Therefor them are pure companions; therefor ever they abide." (11:25). 
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The author asserts that, 
"There will be no death in Heaven for everyone will have 
eternal life. Everyone becomes like angels or divine beings. 
There is peace, tranquility and fellowship with' God in 
Heaven. There, in the Garden, is not only the flilfilhnent of 
all sensuous and sexual desires in Paradise, but the 
companionship of man with God is also achieved in it for 
ever. The Heaven is, therefore, a spiritual place of one's 
communion with God. Only the pious and spiritual persons 
reach there." (Srivastava 1974:134) 
The author supports this explanation by quoting from the work of, Syed 
Ameer Ali, where he said: 
"... to show the depth of spirituality in Islam, and the purity 
of the hopes and aspirations on which it bases its rule of life: 
"O thou soul which art at rest, return unto thy Lord, pleased 
and pleasing Him, enter thou among My servants, and enter 
thou My garden of felicity." (LXXIX:27-30). 
The author also quotes the explanation given by Dr. Shaikh Muhammad 
Iqbal in his book, 'The Reconstruction of Religious Thought in Islam' 
where he objects to explaining the passages of Quran literally. The 
description of heaven and hell in the Quran, according to him, is 
allegorical in nature. 
Dr. Iqbal conceives that 
"heaven and hell are not places or localities, they manifest 
the states of mind. Everyone has the experience of heaven or 
hell in one's life. Some persons have their lives full of 
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torture and frustration and some have fiill joy and success in 
the world. According to Iqbal, those persons who have not 
been able to flilfill their desires, goals and aspirations remain 
frustrated and suffer hellish torture in life. Those who are 
successfiil receive heavenly pleasiires in this world. The 
heaven and hell are conditions of human life in the world, 
wherein some live in suffering and some in joy." 
The author comments that, 
"We observe that Dr. Iqbal develops his own religious 
thought far different from the orthodox Islamic precepts and 
beliefs." (Srivastava 1974:134) 
The author explains, 
"The Sufi sect of Islam also drifts away from tlie primitive 
Quranic view. In its absolutistic and pantheistic conception, 
Sufism conceives that salvation is a condition of absorption 
of the soul in God. The utter surrender of the soul to God 
brings its identity and oneness with Him. The duality of the 
soul and God ceases for ever and the fonner merges in the 
latter in the state of its salvation." (Srivastava 1974:135) 
The author conclusively asserts that, 
"that orthodox and the literal interpretation of Quran shows 
that salvation is the realisation of Heaven, and for that alone 
one must lead the virtuous Hfe in the'world." (Srivastava 
1974:136) 
Nitin Vyas observes that. 
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"the soul and the body rest in the grave till the final and 
universal resurrection. By a stroke, God destroys the world 
and all the dead souls regain their life." (Vyas 1982:185) 
He asserts that, 
"God will judge the man in the context of His revealed 
message. He rewards and punishes men according to their 
deeds. Still the punishment is only therapeutically in nature 
and not for any revengeful reason. After this period of 
punisliment is over, man attains salvation." (Vyas 1982:186) 
Champat Rait Jain observes that, 
"Muhammadanism does not nowadays approve of the 
doctrine of transmigration of souls, but the Maulana of Rum 
has laid down: 
"Before this body, lives have been spent! 
Before cultivation, fruits have been 'borne'!" 
The only means that the soul has before this time also sown 
the seed (works) and tasted of the fruits." (Jain 1975:1,154) 
The author comments that, 
"there is no beginning of the soul; Life is without a 
commencement, and has existed from before the beginning 
of a beginning." (Jain 1975:1,154) 
He supports his argument by giving the verses of the Mathnavi of 
Maulana Rumi, he writes, 
"Like grass, often have I germinated! 
Seventy times seven hundred bodies have I put on! 
Dying from the inorganic, I became vegetable: 
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Passing out of the vegetable, I put in an appearance in the animal 
kingdom! 
Leaving the animal kingdom, through death, I became man! 
Why, then, should I fear that, by death, J shall diminish! 
In the next rush I shall die as man 
To grow the feathers and wings of Angles! 
Next time when I shall soar away from the 
Realm of Angels 
What is beyond the mind that I shall become! 
Then when I have killed out my (lower) self, 
I shall be told: All things are perishable except God's Being!" 
The autlior notes that, 
"the resurrection of the dead on the Judgement day is an 
allegorical myth." (Jain 1975:1,158) 
The author on the authority of Mr. Khaja Khan's work on 'Studies on 
Tasawwuf elucidates, 
"it will be when a man shall have attained the attributes of 
God, that is to say, that the rising of the soul from the 
category of the dead and its obtainment of Godhood 
constitute the resurrection." 
The author asserts that, 
"Man should consider himself as being on a journey and 
should look upon the hereafter as his home. A journey is full 
of discomfort, but peace and happiness are for him who will 
I 
71 
put his best foot foremost and seek the ease of life at home. 
The duration of Hfe is apparent, and obviously cannot be 
compared with that to be enjoyed in salvation. It is not 
strange if a person puts himself to trouble and undergoes 
sufferings for a year to qualify himself tliereby to enjoy 
happiness for a decade. Then, what is surprising in one's 
undergoing hardships for a hundred years to enjoy happiness 
for a hundred thousand years, nay, for all eternity?" (Jain 
1975:11,187) 
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M. N. Roy finds the religion of Islam a historical necessity. He then 
explains that Islam not only promised the blessings of a brilliant paradise, 
but also inspired its followers to the conquest of this world. He then 
emphatically declares that, 
"the Paradise of the Arabian Prophet was nothing but an 
ideal of the life of happiness and enjoyment to be attained in 
this world." (Roy 1958:44) 
Bhagwan Das remarks that, 
"Svargas, narakas, lokas, bhuvanas; jannats and jahannums, 
bahishts and dozakhs, arsh-es and ard-s, lauhas and tabaqas; 
paradise and purgatories, heavens and hells of higher and 
lower levels, and subtler and grosser planes of matter; are 
affirmed by all religions. They are subjective as well as 
objective; in us and also outside; as joy and woes in us, parts 
and jails outside us." (Das 1939:199) 
Ram Swamp discusses the Day of Judgment (Qayamat) and the Last day 
(yaumu'l-akhir), and describes it as an indispensable prop of Muslim 
theology. 
He quotes the Hadith regarding the signs of the arrival of the Last Day: 
"When you see a slave woman giving birth to her master - that is one 
sign; when you see barefooted, naked, deaf and dumb as the rulers of the 
earth - that is one of the signs of Doom. And when you see the Shepherds 
of the black camels exult in buildings - that is one of the signs of Doom." 
Tlie author deduces from this hadith that. 
"when the poor and the deprived inherit the earth, that is the 
end of it according to Muhammad." (Swarup 1984:8) 
The author cites the Hadith, "Muhammad tells us that on this day, Allah, 
"will gather people " a "bridge would be set over the hell and 1 and my 
ummah would be the first to pass over it." The author reminds that, 
"unbelievers, of course, will be thoroughly miserable on this day. " 
He asserts that 
"on this day, no other prophet or savior will avail except 
Muhammad." (Swarup 1984:9) 
He supports his claim by giving the tradition; 'People will come to Adam 
and say: "Intercede for your progeny." He will reply: "I am not fit to do 
this, but go to Ibrahim, for he is the friends of Allah. " They will go to 
Ibrahim, but he will reply: "I am not fit to do this, but go to Moses, for he 
is Allah's Interlocutor." They will go to Moses, but he will reply: "I am 
not fit to do this, but you go to Jesus, for he is the Spirit of Allah and His 
word. " They will go to Jesus, and he will reply: "I am not fit to do this; 
you better go to Muhammad. " Then they will come to Muhammad, and 
he will say: "I am in a position to do that." He will approach Allah, and 
his intercession will be granted.' (377). 
The author further narrates the Hadith, where Prophet had reported saying 
that "seventy thousand persons of [my] Ummah would enter Paradise 
without rendering an account (418) " and Muslims "would constitute half 
the inhabitants of Paradise." (427). The author then interrogates, 
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"considering that unbelievers, infidels and polytheists are 
strictly kept out, and that the entry of Jews and Christians 
also is prohibited, one wonders who will be the other half of 
the population of Paradise." (Swamp 1984:9) 
The author explains as to how this special intercessory power was 
acquired by Muhammad and gives the hadith: "There is for every Apostle 
a prayer which is granted, but every prophet showed haste in his prayer. 
I have, however, reserved my prayer for the intercession of my Ummah 
on the day of Resurrection. " (389) 
The author asserts that, 
"When the disbelieves are being hurled into the Fire, 
Muhammad will not intercede even when he knows that no 
other intercession would avail." (Swamp 1984:10) 
The author narrates the tradition of the Prophet: 'Muhammad tells us that 
he "stood upon the door of Fire [Hell] and the majority amongst them 
who entered there was that of women.' (6596). On the other hand, 
"amongst the inmates of Paradise, women will form a minority. " (6600). 
He quotes that: Prophet said, "/ had a chance to look into Paradise and I 
found that majority of the people was poor. " (6597). The author opines 
that, 
"the poor fare better at Muhammad's hand,...If they so wish, 
the communists can claim Muhammad as their ovm, though 
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Paradise may be no more than an "opiate" of the poor." 
(Swanip 1984:197) 
The author finds it to be a more balanced distribution of Allah's 
blessings, that, "Allah rewards the non-believer in this world and the 
believer in the hereafter" (6740). But a little further he suggests that its 
not a fair deal but a cheating. As he further clarifies that, 
"what are all tlie pleasures of the earth compared to even one 
distant feel of the hellfire? Nothing." (Swarup 1984:199) 
The author presents the description of the Paradise by questing the 
Hadith, "In Paradise, there is a tree under the shadow of which a rider of 
a fine and swift-footed horse would travel for a hundred years without 
covering the distance completely." (6784). 
He further quotes a hadith depicting tlie happiness of the inliabitants of 
Paradise, they will say to Allah, "Why should we not be pleased, O Lord, 
when thou hast given us what thou hast, not given to any of thy 
creatures?" (6787). 
He deduces that, 
"the pleasure of seeing others denied paradise is in fact 
greater than the pleasure of seeing even one's own self 
rewarded."(Swarup 1984:201) 
The author notes that, 
"It is not God's grace that wins salvation but... the 
intercessory power of His last Prophet." (Swarup 1984:202) 
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He quotes the traditions: "None amongst you would attain salvation 
purely because of his deeds. " "Observe moderation in your doings, he 
advises: but if you fail, try to do as much as you can do and be happy for 
none would be able to get into paradise because of his deeds alone. " 
The author then narrates in detail the beauties of Paradise. The themes 
discussed are number of slaves, number of Houris, see-through garments 
which paints the Paradise as a place of sensual pleasures at its peak. He 
mentions that male will be having female-maids and Houris in Paradise 
but "the females are denied tlie analogous reward." (Swarup 1984:206) 
Similarly he also narrates the traditions explaining Hell and the Hell-fire. 
He mentions that, the fire we know here on earth is only - "one-
seventieth part of the fire of Hell" He fiirther gives a tradition that, 
"There would be among them those to whom Fire will reach upto their 
ankles, to some up to their knees, to some up tg^ett^waiste, 6»4/o some 
up to their collar-bones ". 
By giving the descriptions of paradise and heHx& ,^Jie showsjtke pfsery 
of the unbelievers. 
Swami Dayanand Saraswati's book titled 'Satyartha Prakash' translated 
in English as Light of Truth devotes its XIV Chapter on "(the doctrine) of 
Mohammedan religion." 
The author gives a detailed commentary on a few selected verses fi-om tlie 
Quran. He deals with the concept of Judgement, Day of Judgement, 
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Paradise and Hell in great detail. These details exhibit that his book is a 
piece of polemic. 
The author quotes the verse: 
"But bear good tidings unto those who believe and do good works that 
they shall have gardens watered by rivers; so oft as they eat of the fruit 
thereof of or sustenance, they shall say, this is what we have formerly 
eaten of; and they shall be supplied with several sorts of fruit having a 
mutual resemblance to one another. There shall they enjoy wives subject 
to no impurity, and there shall they continue forever. " (11:24). 
The author comments on these verses that, 
"The paradise as described in the Qoran is in no respect 
better than this world because the same sort of things that are 
obtainable here are to be had there; the only exception being 
that men here die and are bom again, whereas this is not the 
case with them in paradise, the women also here do not 
continue to live for ever, whereas in paradise they do so. 
We should like to know how these poor women pass their 
days till the day of judgement? Of course it will be alright if 
the Mohammaden God extends His helping hand to them 
and thereby they manage to pass their days with comfort. 
Tut! Tut! Tut! But this goes to show that the paradise of the 
Mohammedans justly resembles the Golok and the temple of 
the Gosaeens of Gokal wherein women are valued more than 
men. Similarly in the temple of God (paradise) women are 
valued and loved more than men by God. They live forever 
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in heaven but not men. How can this arrangement last unless 
God desires it? The Mohammedan God is surely in danger of 
falling in love with these women!!" (Saraswati 2003:655) 
The author questions the concept of accountability in the hereafter. He 
refers to the verse: 
"Dread the day wherein one soul shall not make satisfaction for another 
soul, neither shall any intercession be accepted from them, nor shall any 
compensation be received, neither shall they be helped." (11:48). 
The author then interrogates, 
"should we not dread the present? One should dread evil 
doing on all days. If it be true that no intercession will be 
accepted, how can this statement be reconciled with the 
belief of the Mohammedans that they' will go to paradise 
througli the intercession of the Prophet? Does God help only 
those who are in paradise and not those who are in hell? If it 
is so, God is not free from prejudice." (Saraswati 2001:657) 
The author notes the verse: 
"So God raiseth the dead to life, and showed you his sig^s, that 
peradventureye may understand. " (11.67). 
He then asserts that, 
"If God raised the dead to life (in the past), why does He not 
do so now? Will they all remain lying in their graves till the 
day of judgement? Is your God on tour in these days (that He 
cannot find time to administer justice)?" (Saraswati 
2003:658) 
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The author continues and refers to the verse: 
"They shall never continue to he the companions of paradise (11.75). " He 
asserts that, 
"As the soul is finite, its deeds - good or bad - cannot be 
infinite. It cannot, therefore, be sent to an everlasting hell or 
heaven....If there is one judgement day for all souls, their 
virtuous and sinful acts must be equal .Human deeds being 
finite their fiiiits - reward or punishment - cannot be 
infinite....One should like to know if God was sitting idle 
before creation and will do the same after the day of 
judgement. These are all childish things, because God is ever 
active and awards every reward or punishment in proportion 
to the nature and amount of its virtuous and sinfiil deeds. 
Hence what the Qoran Teaches (on the subject) is not right." 
(Saraswati 2003:659) 
The author refers to the verse: 
"These are they who purchase this present life at the price of that which 
is to come: their torment shall not be lightened, neither shall be helped. " 
(11.80). 
The author interrogates, 
"Can God ever act so jealously and malevolently? Who are 
those whose sins will be remitted or who will be helped? If 
they are sinners whose sins will be remitted without any 
punishment being inflicted on them, then God's justice will 
be destroyed. If their sins will be remitted after they have 
undergone punishment for them, the men referred to in the 
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verse will have also to suffer punisliment for their sins. But 
if the remission of sins refers to those men who are pious, 
they by virtue of their pious life have no sins to be remitted, 
what will God remit then? One naturally infers from this that 
whoever uttered these words was not an enlightened person. 
In fact, the righteous and the unrighteous should be awarded 
reward-happiness or punishment - sorrow and suffering. -
According to the nature of their deeds - virtuous or sinful." 
(Saraswati 2003:660) 
Author notes the verse of the Quran: 
"Say: shall I tell you of better things than those prepared for those who 
fear God in His presence? There shall be gardens, beneath whose 
pavillion the rivers flow, and in which shall they continue to show for 
ever, and women of stainless purity and acceptance with God; for God 
regardeth His servants. " (111.12). 
He deduces from this verse that, 
"Now is it paradise or a brothel? Should we call such a 
Being (as described in the Qoran) God or a libertine?... 
Where the women that live in paradise bom here (in this 
world) and then went there, or were they never bom at all? If 
they went there from here, why were they allowed to enter 
paradise before their husbands? Why did God violate His 
law of judging all persons on the last day for the sake of 
those women? On the other hand, if they were bora there, 
how can they control their passions? But if they have got 
their husbands with them, how ill God manage to provide the 
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faithful with women when they enter paradise? Wliy does He 
not keep also men for ever there in paradise just as He keeps 
women?" (Saraswati 2003:669) 
The author refers to the verse: 
" Verily, God will gather the hypocrites and the infidels all together in 
hell. (IV: 139)." 
He then questions, 
"What proof is there that the Mohammedans will go to 
heaven and the non-Muhammedans to hell?" (Saraswati 
2003:675) 
The author discusses the verse, "He will pardon whom he pleaseth and 
chastise whom he pleaseth. He gave you what never before had been 
given to any human being. (V: 21,23). He elucidates that, 
"Just as Satan leads whoever he likes into sin, even so does 
the Mohammedan God. This being the case, it is God alone 
who should go to heaven or hell, for (according to the 
Mohammedan scriptures) He is the doer of all deeds- good 
or evil. The soul is not a free-agent (and hence it is not 
responsible for its actions), just as it is the commander of an 
army who is responsible for whatever it does, in tl^ e matter 
of protecting some and killing others, under his orders and 
not the army." (Saraswati 2003:676) 
The author refers to the verse: "That he might make proof which of you 
will excel in work- And if thou say 'After death ye shall surely be raised 
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again, the infidels will certainly exclaim', This is nothing but pure 
sorcery".(XI:9, 10) 
He exclaims that, 
"When God has to examine works. He is not onmiscient. 
And if He does raise people after death, are we to think that 
those who are raised are condemned for an indefinite period 
to wait for a settlement of their fate? Again, is it not opposed 
to His own Divine law to raise the dead? Is it possible that 
God should compromise His Godhead by infringing His own 
law?" (Saraswati 2003:684) 
He notes the verse: "For them! The gardens of Eden, under whose shades 
shall rivers flow: decked shall they be therein with bracelets of gold, and 
green robes of silk and rich brocade shall they wear, reclining them 
therein on thrones. Blissjul the reward! And a pleasant couch! 
(XVIII: 30)" 
He asserts that, 
"Indeed! Wliat a fine place is the paradise described in the 
Qoran! It has gardens, ornaments, clothes, cushions, and 
pillows for affording pleasure to those who live therein. A 
wise man will, on reflection, find that the Mohammedan 
paradise excels in nothing except injustice which lies in the 
fact that the soul will have infinite enjoyment or infinite 
suffering for actions which are finite. Besides, infinite 
happiness will appear to them infinite misery, even as if a 
person goes on eating sweet things for a long time, they 
begin to taste like poison to him. Therefore, the belief that 
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the soul is reborn after having enjoyed the bhss of salvation 
till the Grand Dissolution (of the universe) alone constitutes 
the true doctrine." (Saraswati 2003:690) 
The author from the verse: "And who, I hope, will forgive my sins on the 
day of Judgement." (XXV.80), concludes that, 
"If God forgives sins and dispenses justice on the last day. 
He will be a sinner and a promoter of sin. If he does not 
forgives sins, it cannot but be said that, this teaching of the 
Qoran is false." (Saraswati 2003:696) 
The author notes the verse: "God produceth creatures, and will hereafter 
restore them to life: then shall ye return unto Him. And on the day 
whereon the hour shall come, the wicked shall be struck dumb for 
despair. And they who shall have believed, and wrought righteousness, 
shall take their pleasure in a delightful meadow." (XXX10,11,14...). 
He observes that, 
"If God ordains creation twice and not thrice, He must be 
sitting idle before the first creation and after the second, and 
will lose all vitality after creating the world twice. If the 
sinners are struck dumb with despair on the day of 
judgement, so much so good, but we hope that this verse 
does not mean that all except the Mohammedans will be 
branded as sinners and struck dumb with despair... If the 
Mohammedan paradise consists of residence in a garden and 
adornment of the body, it is just like this world. In that case 
it is necessary that gardeners and goldsmiths should'be there 
or God should do their work. Again, if some denizen of 
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paradise gets a smaller number of ornaments, he might 
commit theft and be hurled down into hell. If it be so, the 
doctrine of eternal heaven would be falsified." (Saraswati 
2003:698) 
The author discusses the verses: 
"And the trumpet shall be sounded again, and behold they shall come 
forth from their graves, and hasten unto their Lord. " 
"And their hands shall speak unto us, and their feet shall bear witness of 
that which they have committed " (XXXVI: 50,63,80). 
He exclaims that, 
"How absurd! Can the.feet ever give evidence? When there 
was none else except God, to whom did he issue the 
command and who heard it and what came into existence? If 
there was nothing else at that time, this statement is false and 
if there was something else, then the statement that there was 
nothing else except God must be thought to be false." 
(Saraswati 2003:703) 
The author then describes the gifts and beauties of the paradise in detail. 
"A cup shall be carried round into them, filled from a unruffled fountain, 
for the delight of those who drink; And near them shall lie the virgins of 
paradise, refraining their looks from beholding any besides their spouses, 
having large black eyes, and resembling the egg of an ostrich covered 
with feathers from the dust." (XLIII: 44, 45, 48,57). 
He deduces that, \ 
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"The Mohammedans cry that it is a sin to drink wine on this 
earth but in their paradise streams of wine flow. It' is good 
that Mohammedans have rendered some service to the cause 
of temperance here, but they have been more than 
compensated for this abstinence in paradise. So many 
women have been allotted to each man there; he would find 
it difficult to fix his affections on one. The place must be 
afflicted with maladies. If the dwellers have got bodies, they 
must die and if they have got no bodies, they cannot gratify 
their lust. What then is the use of a paradise?" (Saraswati 
2003:704) 
The author refers to the verse: 
"Gardens of perpetual abode, the gates where-of shall stand open unto 
them. As they lie down therein, they shall there ask for many sorts of 
fruits, and for drink; and near them shall sit the virgins of paradise, 
refraining their look from beholding any besides their spouses, and of 
equal age with them. " (XXXVIII: 49, 50,51). 
He elucidates these verses in the words that, 
"If there are gardens and orchards in paradise as stated in the 
Qoran, they neither have existed fi-om eternity nor can they 
remain there for ever, for the things which result fi-om the 
combination of elements, did not exist before that 
combination and will surely cease to exist after Dissolution. 
When these things will disappear fi-om paradise, how can the 
dwellers live there forever? The very fact that the Arabs 
have been promised cushions, cushioned seats, pillows. 
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friiits and drinks proves that Arabia was not in affluent 
circumstances at the time the Muhammadan religion was 
founded. It was for this reason that Mohammad entrapped 
the poor people into his net by holding out to them such 
temptations. 
Perpetual happiness cannot reign where women are to be 
found. Where did these women come from? Are tliey 
dwellers of paradise or have they been imported? If they 
have been imported, they will surely go back and if they 
permanently dwell there, what were they doing before the 
day of resurrection? Were they idling away their lives?" 
(Saraswati 2003:705) 
The author then refers to the verses: 
"On coaches inwrought with gold and studded with stars reclining on 
them face to face: Aye-blooming youths go round about to them, with 
goblets and ewers and cup of flowing wine, their brows ache not from it 
nor fails the sense: and will such fruits as shall please them best, and 
with flesh of such birds, as they shall long for and theirs shall be the 
Houris with large dark eyes, like pearls hidden in their shell (LVI: 15-22). 
"And on lofty beds of a rare creation have we created the Houris and we 
have ever made them virgins dear to their spouses, of equal age with 
them (LVI: 31, 33). 
The author poses the question: 
"Do the imnates of paradise always keep idle, reclining on 
their pillows, or do they ever do anything? If they keep 
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sitting idle, they could not properly digest their food, which 
must produce disease and thus carry them early to their 
graves. But if they do any work, they must be earning their 
liveliliood in paradise after the fashion of mortals here. What 
is there then to distinguish paradise from this world? Of 
course nothing...If those boys always live in paradise, their 
parents as well as their fathers-and-mothers-in-law must also 
do the same. This means that it must be a big colony there 
wherein diverse kinds of disease are bound to prevail on 
account of the accumulation of the night soil and other kinds 
of filth. 
If (as asserted) they eat fruits, drink water out of tumblers 
and quaff wine out of wine-cups, why would not they be 
subject to head-aches, and indulge in imbecoming 
expressions? If it be a fact that they surfeit themselves there 
witli fruits and with the flesh of birds and beasts, they are 
sure to be afflicted with various kinds of disease and 
suffering. There must also be slaughterhouses as well as 
butchers shops in paradise and bones must be scattered here 
and there. Verily, it is hard to sufficiently praise the Muslim 
paradise! It seems as if it is even superior to Arabia! Of 
Course when they become inebriate by free indulgence in 
meat and wine in paradise, they must stand in need of 
beautifiil girls and handsome youths, otherwise the potations 
might affect their brains, and thereby transform them into 
raving maniacs! It is riglit that there should be a sufficient 
number of beds to accommodate so many people in paradise. 
Of course it stands to reason that there should be youths in 
paradise when God has created virgins there. But we are told 
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that the virgins in paradise are destined to be united to those 
male mortals who repair to paradise from this world. What 
about those male youths then who perpetually dwell in 
paradise? God has kept reticent as regards their marriage; 
will they also along with the virgins be surrendered to their 
candidate-mortals from this world? God has thrown no light 
on this point, and it must be regarded as a great omission on 
His part. If women in paradise are united to men of the same 
age, it is not right, since the male should always be twice as 
old as the female or even older. So much regarding the 
Mohammadan paradise. As regards the Mohammadan hell, 
its imnates will have to feed on (thohar) Euphorbia 
nereifolia [This means that there are thorny trees in hell 
bearing thorns], and drink hot water. Such then are the 
sufferings they will be afflicted with in hell." (Saraswati 
2003:712) 
The author referring to the verse: 
"Aye, blooming youths round among them, when thou lookest at them; 
thou wouldst deem them scattered pearls. 
With silver bracelets shall they be adorned and drink of a pure beverage 
shall the Lord give them. " (LXXVI: 19,21). 
He writes, 
"Well Sir, Why are boys of pearly complexion kept there? 
Cannot those in paradise be satisfied with being served by 
grown up men, and their desires being ministered to by 
women? It would not be at all surprising if the unnatural 
crime, which some of the most wicked people commit with 
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boys, had had its origin in this verse of the Qoran. And why 
is in paradise partiality shown to some of the inipates by 
providing them with servants? This must afford pleasure to 
the served and be of a source of misery to the servants? And 
if God fills their cups with wine for them. He is more like 
one of their servants. What does His greatness and glory then 
consist in? And do women become pregnant in paradise as 
the result of sexual intercourse with men and do they give 
birth to children? If they do not, the sexual connection is 
useless, and if they do, whence do those souls come? And 
why are they bom in paradise without having worshipped 
God (on the earth)? If they are bom there without believing 
in the tme religion, they enter paradise without having 
deserved it." (Saraswati 2003:716) 
The author refers to the verse: 
"They shall have meet recompense. 
And the cups are full. 
Ruh and the angels shall be ranged in order. "(LXXVIII, 25, 32, 36). 
He questions, 
"If the dead are judged according to their deeds, what did 
Houris, angles and boys of pearly complexion do to deserve 
perpetual residence in paradise? When they will drains 
whole cups full of wine, will they not become intoxicated, 
and fight with each other?" (Saraswati 2003:717) 
Referring to verse: "And thy Lord shall come and the angels rank on 
rank. And hell on that day shall be brought there. " (XXXIX: 23, 24). 
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He interrogates: 
"Does the God of these people, hke a Pohce inspector or a 
commander, parade His forces? Is hell like an earthen 
pitcher that it can be carried anywhere? If it is so small, how 
I 
will it be able to contain countless prisoners?" (Saraswati 
2003:718). 
Reflections: The authors have multifarious views about the concept of 
hereafter. The issues mainly discussed are God's forgiveness, 
punisliment; intercession; Day of Judgement; resurrection and the 
description of heaven and hell. 
Tliere is difference of opinion amongst the authors about the details of 
heaven and hell in the Quran. Srivastava, Vyas and Das find it factual. In 
contrast, Roy and Jain regard it to be allegorical. On the other hand. 
Swamp and Saraswati disparage the entire concept. Most of the authors 
have quoted verses from the Quran, a few have even sighted hadith. 
However, they lack a complete understanding and knowledge of the 
philosophy of hereafter and related issues to it. Most often incompetence 
in the fiiU understanding has resulted into erroneous conclusions. 
Srivastava's discussion has come very close to the Islamic notion of 
hereafter. His extensive usage of Quranic verses and the materials from 
the works of Maudoodi, Ameer Ali and Allama Iqbal is creditable. But, 
his certain assertions are tenuous. His explanation tliat body and soul are 
laid in the grave is wrong. Only the body is laid in the grave and soul is 
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separated from tlie body at the time of death. Quran records: Say "the 
angel of Death put in charge of you will (duly) take your souls, then shall 
ye be brought back to your Lord." (Surah Sajdahill). The salvation of 
behevers consists in the attainment of pleasure of God as he suggested in 
the realization of heaven, which is a place of spirituality. Quran insists 
that for God alone one must lead virtuous life. "Say truly my prayer and 
my service of sacrifice, my life and death, are (all) for Allah, the 
Cherisher of the worlds. " (Surah An 'am: 162). 
Contrary to his assertion, communion or merging with God is alien to 
Islamic doctrines. Not a single Sufi believes in the complete union or 
merger with God. Concept of salvation in Islam includes the bliss of soul 
and body granted by God in a different form, which will never merge in 
the self or dhat of God. Quran suggests that, there will be a new order, an 
entirely changed conditions, set by God in the hereafter. "One day the 
earth will be changed to a different earth and so will be the heavens, and 
(men) will be marshaled. Forth, before Allah, the one, the irresistible." 
(Surah Ibrahim: 48). 
Although he has shown that God is unsparing in punishment, but here 
too, a differentiation between Huquq-ul-Allah (the riglits of God) and 
Huquq-ul-Ibad (the rights of God's creatures) must be maintained. God 
may spare any lacima in His rights but any wrong inflicted on his 
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creatures will never be pardoned, unless who suffered injury is ready to 
forgive. 
Once while he was describing the superiority of martyrdom in the way of 
Allah. A man enquired the Prophet (SAW) that if I die in Allah's way will 
all my sins be forgiven. Prophet (SAW) replied: Yes: if you die in Allah's 
way while you are constant, expecting rewards from God, face the enemy 
and are not callous: after a while Prophet asked: What did you ask? He 
repeated his question and Prophet replied the same answer with an 
addition that "except for debt (for Allah will not forgive that) and Gabriel 
informed me this now. (Tirmudhi, Book of Jehad). This hadith shows tliat 
Allah Chooses not to forgive a martyr for not fulfilling Huquq-ul-lbad 
(Siddiqui 2004:207). 
Similarly, he has shown that there will be no intercession Nonetheless, 
God will grant intercessory powers to whom He please?. "None shall 
have the power of intercession, but such one as has received permission 
(or promise) from (Allah) most gracious." (Surah Maryam: 87) 
A similar message in surah Najm: 26 "How many so ever be the angels 
in the Heavens, their intercession will avail nothing except after Allah 
has given leave for whom he pleases and that he is acceptable to Him." 
So also that, tlie arrangement is not such that some will enter Havens and 
some to hell; the majority of men and jinn will be sent to Hell. "Many are 
the Jinns and men We have made for Hell; they have hearts wherewith 
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they understand not, eyes wherewith they see not, and ears wherewith 
they hear not, they are like cattle-nay more misguided; for they are 
heedless (of warming) " (Surah Araf 179). 
Islam's idea of God's forgiveness is parallel to the Christian and Hindu 
ideals of forgiveness, which assumes that God being forgiving must 
pardon every sin and mistake and must also, grant certain atonements. 
Notwithstanding, Islam presents that God's forgiveness and mercy will 
take account from the sinners and rebels, those who have inflicted 
affliction on others and have caused hurt arid loss. Gods' mercy and 
forgiveness is not a reftige for wicked. Incomprehension of this concept 
leads to many wrong conclusions, where justice is overlooked in the 
name of mercy. 
Many authors criticize satisfaction of human desires in heaven. Here 
again lies the conflict of Islam and other religion's viewpoint towards 
human desires. Hindu conception regards human desires as baser qualities 
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and an impediment in the growth of a human, so it exhorts, these to be 
shunned altogether. However, Islam never condemns these human 
desires; its only concern is moderation in actualizing these desires. Infact 
Quran acknowledges that it is engrained in the human nature to love and 
desire for the life and its riches, with a caution that it must be considered 
a mataa or implements alone. 
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"Fair in the eyes of men is the love of things they covet: women and sons; 
heaped up hoards of gold and silver; houses branded (for blood and 
excellence) and (wealth of) cattle and well tilled land. Such are the 
possessions of this world's life; but in the nearness to Allah is the best of 
the grals (to return to)." (Surah Ali 'Imran: 14). Moreover, the baser 
desires of animal instinct too if attained in accordance with God's 
commands is considered as a virtue and is rewarded. In a long hadith, 
narrated by Abu Dhar, Prophet said: in your sexual relations there is a 
Sadaqa. "The companions said:" O Messengers of Allah, is there reward 
for one of us when he satisfies his sexual desire? The Prophet (SAW) 
said: "Don't you sec, if he had satisfied it with the forbidden would there 
not have been a sin upon him? " They said" "Why, yes!' He said:" In the 
same way when he satisfies it with that which is lawful there is for him in 
that a reward. " (Al. Albaani: p 17). 
Since these desires are not evil per se, God promises to give them as 
rewards in heaven. Infact, the appeal to humans can be made in this way 
alone. For, an offer of those rewards alone can be foretold which are 
known to them. 
Srivastava's discussion on allegorical nature of heavens and hell is praise-
worthy, he rightly concluded that the interpretation of heaven and hell as 
metaphors is a not an established opinion. 
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Vyas too assumed that body and soul are laid in grave; however, soul is 
transferred to "Alam-e-Arwah " at the time of death. 
Jain's postulates are refutable. It is accepted by all Sufi silsilas and Ulema 
that sent has beginning, at is created by Allah, which is termed as Amr or 
command of God. "Verily when He intends a thing, His command is 
"Be" and it is." (Surah Yasin : 82) Quran elucidates at various places 
that God created the physical body and then breathed His own spirit in 
the man. "He began the creation of man with (nothing more than clay); 
And made His progeny from a quintessence of the nature of a fluid 
despised: But He fashioned him in due proportion, and breathed into him 
something of His spirit... " (Surah Sajdah: 7-9). His insistence on the 
transmigration of soul from the poetry of Rumi is not creditable. Rumi's 
poetry cannot be taken as evidence to prove an Islamic point of view. Jain 
did not collaborate the evidences from Quran or the Sunnah of the 
Prophet. Besides, Rumis' work is criticized by the orthodox ulemas too. 
His understanding that man can attain Godhopd is also not correct. It is 
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not Godhood that man is asked to aspire for; it is the pleasure of God that 
must be achieved in the end. 
"Allah well-pleased with them, and they with Allah: that is the great 
salvation. " (Siirah Ma'idah: 119) 
So also, the resurrection of the dead on the Judgment day is not an 
allegorical myth. Quran employs several similitudes, examples and 
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incidences to bring home the fact that the body will be resurrected on the 
last day. This theme is explained in several ways in the Quran. 
Say, "He will give them life who created them for the first time. " (SHrah 
Yasin: 79). 
"Man says, "What! When I am dead shall I then be raised up line? " But 
does not man call to mind that we created him before out of nothing? 
(Surah Maryam: 66-67). 
"O mankind! If ye have a doubt about the Resurrection, (consider) that 
we created you out of dust, then out of sperm, then out of a leech like clot, 
then out of morsel of flesh, partly formed and partly unformed, in order 
that we may manifest (our power) to you; and we cause whom we will to 
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rest in the wombs for an appointed term, then do we bring you out as 
babes, then (foster you) that you may reach your age of full strength; and 
some of you are called to die, and some are sent back to the feeblest old 
age, so that they know nothing after having known (much), and (further), 
thou seest the earth barren and lifeless, but when we pour down rain on 
it, it is stirred (to life), it swells, and it puts forth the every kind of 
beautiful growth in pairs." (Surah Hajj:5). In point of consideration, this 
constitutes one of the important themes of the Quran, which has been 
adequately proved in the Quran. 
Roy's opinion that paradise is enjoyment to be attained in this world is 
baseless, paradise as enjoined by the Quran is a place that must be 
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qualified for through fulfilling God's commands. "Those who believe and 
work righteous deeds -from them shall we blot out all evil (that may be 
in them), and we shall reward them according to the best of their deeds. " 
(SUrah 'Ankabut: 7) Similarly Das's conception of regarding heaven and 
hells as subjective and objective is ambiguous. 
Swamp's premise that God gives harsh punishment to the unbelievers is 
the result of incomprehension of the concept of forgiveness in Islam. 
Forgiveness if granted to wicked would be an injustice to the righteous. 
Quran interrogates: "Is then the man who believes no better than the man 
who is rebellious and wicked? Not equal are they. " (SUrah Sajdah: 18) 
therefore, if they are not equal how can their treatments in the hereafter 
be equal? 
In postulating his opinions on such faulty premise, he overlooks the fact 
that no one is forced to be an unbeliever of God. Anyone can qualify for 
the reward by attempting to attain its requirements. He refiited his own 
interpretation of a hadith that Islam views poor deprived with contempt. 
This haditli is referring to unworthy and not poor people. This hadith 
implies that when vanity will be more popular and unqualified instead of 
upright people will hall the affairs, then the hour will come. 
His comment that. Salvation is won by the intercessory^ power of last 
prophet and not by God's grace is flawed. A famous tradition narrated by 
Ibn Huraira notes that: Allah's Messenger (SAW) said: "The deeds of 
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anyone of you will not save you [from the (Hell) Fire]." They said: "Even 
you (will not be saved by your deeds), O Allah's Messenger!" He said: 
"No, even I (will not be saved) unless and until Allah bestows His mercy 
on me. Therefore, do good deeds properly, sincerely and moderately, and 
worship Allah in the forenoon and in the afternoon and during a part of 
the night and always adopt a middle, moderate, regular course whereby 
you will reach your target. " (Muhsin Khan 1984: V8, 313) 
Similarly, it is intriguing where could Swamp find the see-tlirough 
garments mentioned in Quran? 
His assertion that unlike men, no analogous reward for women are stated 
in the Quran, lacks complete view of rewards in the hereafter. The 
analogous reward for women is not mentioned in keeping with the social 
etiquettes of times. The bashfukiess of women can be seen in this 
statement of Aisha (R.A) (Hadith) that the permission of a girl for 
marriage will be sought for her silence, since it was against the custom 
for women to express their affirmation. 
Nonetheless, the reward of fiilfilhnent of all wishes and desires are 
mentioned. "Verily the companions of the garden shall that day have joy 
in all that they do. 
They and their associates will be in grooves of (cool) shade, reclining on 
thrones (of dignity) (Every) fruit (enjoyment) will be therefor them, they 
shall have whatever they call for. " (Surah Yasln: 55-57). 'Also, "And we 
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shall remove from their hearts any lurking sense of injury. "(Surah A 'raf: 
•13) 
Besides all these enjoyment, there will not be any vain discourse "No 
frivolity will they hear therein, nor any taint of ill. " (Sarah Waqiah:25). 
Saraswati failed to differentiate between physical and metaphysical 
realms. He imposed the physical laws of nature on to the metaphysical 
events and has come to wrong conclusions. His work is polemical and 
thus examines the other religion sometimes with bias and often with 
prejudice. At times, he tried to enforce the concepts of Hindu religion on 
Islamic teachings for instance, his remark that' men in this world die and 
bom again is a Hindu concept, that he tried to find in Islam. 
His following remarks are not in conformity with Islamic traditions 
1. Women remain idle till Judgment Day in Paradise 
2. Women are more loved in Paradise than men. 
3. God falls in love with the women of Paradise 
4. Since believers are exhorted to be careful for the Judgment Day, 
they should not be cautions of the present. 
5. God is not free fi"om prejudice. 
6. God was idle before creation and will be the same after it also. 
7. God is libertine and paradise a brothel. 
8. Women in Paradise were allowed to enter before their 
husbands. 
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9. Soul is not responsible; God controls all the deeds so God must 
be punished. 
10. It is inappropriate for God to raise deads on Judgment Day. 
11. God has to examine work and proofs, therefore he is not 
omniscient. 
12. By forgiving sins, God promotes sins. 
13. Gardeners and Gold-smith to construct the garden in Paradise. 
14. People may commit theft in heaven, 
15. Wine, multiple number of women will create maladies in 
paradise. 
16. Perpetual happiness cannot reign where women are to be found 
17. Presence of slaughter houses and butchers in Paradise 
18. Misery for the servants of Paradise. 
19. Women becoming pregnant in paradise. 
20. The unjustified entry of houses, angles and boys of pearly 
complexion in heaven 
21. God parade lie a police. 
He lacked complete information of the concept of bless and 
enjoyment in heaven. He omitted the essential fact that heaven is a place 
of reward and not of action, thereby stumbled in understanding the verses 
of the Quran. As Quran records clearly in Surah Nisa: 124, "If any do 
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deeds of righteousness - Be they male or female - and have faith, they 
will enter Heaven, and not the least injustice will be to them. " 
His charge that there cannot be infinite reward and punishment for finite 
deeds, skipped the concept of accountabiHty. Islam presents this life as a 
test for the hereafter. "He who created the Death and life, that He may try 
which of you is best in deeds. " (SUrah Mulk: 2) consequently success on 
failure after a test is logical and acceptable sequence. 
Another charge that too has left out this concept is that God helps those 
who are in heaven and not those who are in hell. Quran at several places 
have described the events of fiiture in past tense. This is an accepted style 
of eloquence in order to show the certainty of fijture events. Saraswati 
failed in understanding this basic rule of Arabic language and concluded 
wrongly that deads were resurrected in past in this very world. 
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WORSHIP AND DEVOTION. 
This chapter deals with Islamic ways of worship as well as devotion, 
popularly known as Sufism. 
In this section the views of Hindu authors have been analysed on the 
forms of Islamic worship. It includes prayer {salah), charity (zakah), 
fasting (sawni) and pilgrimage (hajj). The authors and their works have 
been selected to present the several possible views on the issue, 
nonetheless it is not exhaustive. 
Prayer (salah): 
The discussion includes the views of Hindu authors on various aspects of 
prayers in Islam. It is interesting to see the contrasting inferences derived 
from the same evidence, for example, whereas the importance of 
congregational prayer in Islam is read as a means of fostering brotherhood 
and equality, it is also portrayed as a cause for the Muslim dogmatization 
and hostility towards others. This discussion includes the comments of 
Ramakrishna Srivastava, Nitin Vyas, Bhajgwan Das, M.K. Gandhi, 
Dayanand Saraswati, S.Radliakrislinan, V.S.Naipaul, Swami 
Vivekananda, J.G.Tiwari and Ram Swamp. 
Ramashanker Srivastava finds the five pillars or fimdamental behefs as 
means of preparing an individual for 
I 
"fiirther assent and self realisation" (Srivastava 1974:148) 
However, five pillars of Islam are not fimdamental beliefs but consist of 
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one belief and four practices. He opines that 
"prayer has immense power to purify man and it saves him 
from lewdness, unrighteousness, lust, greed and evil acts. 
The whole creation prostrates and worship God" (Srivastava 
1974:151). 
He bases tliis opinion on the Quranic verse: 
"Say: Lol my worship and my sacrifice and my living and my dying 
are from Allah, Lord of the World." 
He quotes the passages from the Quran, naming them as "prayers of 
Islam", consisting of Surali Fatiha, Surah Falaq .Surafi Nass as well as 
the following verses: 
"Creator of the heavens and the earth! Thou art my Protecting 
Friend in the world and the Hereafter Make me to die submissive 
(unto thee), and join me to the righteous." , 
"My Lord, arouse me to be thankful for thy favour wherewith thou 
hast favoured me and my parents, and to do good that shall be 
pleasing unto thee, and include me in (the number of) thy righteous 
slaves." 
Nitin Vyas notes that, 
"rehgious duties have much significance in Islam" (Vyas 1982:184) 
This is because, according to the author, Man's duty in Islam is to follow 
God's laws, also tliat worshipfiil obedience to God is the goal. He asserts 
that, 
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"God is to be constantly remembered and His realisation 
longed for" (Vyas 1982:183) 
He regards prayers as one of the five pillars of Islam, as he remarks that, 
"tlirougli it one realizes the primal essence of God. God's 
attributes are pure and perfect and devotional remembrance 
and intense feelings for Him help man tremendously." (Vyas 
1982:184) 
He asserts that the distinctive contribution of Islam is the 
"conception of the Unity of God and simplicity of rituals in 
Islam." (Vyas 1982:216) 
Bhagwan Das finds salah to be congruent with Clirisitian Prayer and 
Vedic Sandhya-Upasana, so much so that he concludes that, 
"they are almost like translation of one another" (Das 1939:422) 
M.K. Gandhi asserts that. 
"a prayer to be true has to be intelligible and definite. One 
has to identify oneself with it. Counting beads with the name 
of Allah on one's lips whilst the mind wanders in all 
I 
directions is worse than useless" (Gandhi 1996:85) . 
He opines that 
"God has a thousand names, or rather. He is name less. We 
may worship or pray to Him by whichever name that pleases 
us. Some call Him Rama, some Krishna, others call him 
Rahim, and yet others call Him God" (Gandhi 1996:88) 
He narrates that repeating 'Ramanama' gives him solace, yet he notes 
that, 
"a Christian may find the same solace ^om the repetition of 
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the name of Jesus, and a Muslim from the name of Allah." 
(Gandhi 1996:98) 
He writes that, 
"My Rama, the Rama of our prayer, is not the l;iistorical 
Rama, He belongs to all, I therefore see no reason 
why a musalaman or anybody should.object to taking His 
name. But he is in no way bound to recognize God as Rama. 
He may utter to himself Allah or Khuda so as not to mar the 
harmony of the sound." (Gandhi 1996:100) 
S. Radhakrishnan finds it difficult to dismiss 
"the sense of majesty of God and consequent reverence in 
worship which are conspicuous in Islam" (Radhakrishna 
1940: ) 
V. S. Naipaul in his record of joiuneys, rhetorically assumes that, 
"if salvation could be compared to a banquet, prayer was 
like a tasty preparatory snack taken five times a 
day, a kind of paradisal food, never cloying, always 
sharpening the appetite." (Naipaul 1998:48) 
Swami Vivekananda opines that 
"there never was a religion started in this world with more 
antagonism" (Vivekananda 1994:VI,60) 
Towards the worship of forms than Islam. He assumes that 
"although the Jews, Mohammedans and Christians do not set 
so much importance upon the excessive external purification 
of the body as the Hindus do, still they have it in some form 
or other." Vivekananda 1994:111,362) 
He notes that. 
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"among Mohammedens the Prophets and great and noble 
persons are worshipped and they turn their faces towards 
caaha when they pray." (Vivekananda 1994:111,130) 
He mentions that, the Mohammedens from beginning stood against 
worship of human incarnation. He notes that, 
"they would have nothing to do with worshipping the 
Prophets, or the Messengers, or paying and homage to them, 
but practically, instead of one Prophet, thousands upon 
thousands of saints are being worshipped." (Vivekananda 
1994:IV,121) 
He retorts, 
"the Mohammedens think that when they pray, if they try to 
forni a mental image of the temple with the caaba, the black 
stone in it, and then turn towards the west, it is all right, but 
if you form the image in the shape of a church it is idolatry." 
(Vivekananda 1994:IV,44) 
He informs that, 
"a pitcher of water has to be present in the Mohammeden 
worship as a symbol of God filling the universe" 
(Vivekananda 1994: VII, 40) 
In one of his lectures reported in Appeal avalanche, he mentions that, 
"Mohammedens beheved in the Old-Testament of Hindu 
(hebrew) and the New-Testament of the Christian. .They do 
not like Christians, for they say they are heretics and teach 
man worship. Muhammad ever forbade his followers having 
a picture of himself" (Vivekananda 1994:VII,427) 
J.G.Tiwari asserts that, 
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"quite unrivalled in the history of mankind have been the 
fiminess of Muslims in their faith." (Tiwari 1987:21) 
He elaborates that, 
"millions laid down their lives and made unlimited sacrifices 
in various regions of soviet empire facing persecutions of 
inconceivable severity by Yarmolov in Crarist days and 
Stalin and his successors in the soviet regime." (Tiwari 
1987:21) 
He asserts that, 
"history records many commimities bartering away their 
religion for a better life. But not a single example of a 
Muslim having changed their rehgjon even in the face of 
most condemnable brutalities on the part of their 
oppressors." (Tiwari 1987:21) 
He lists out the reason for this virility of Islam, which includes, 
"elaborate and assiduously observed practice of 
indoctrinating the member of the Ummat from generation to 
generation is done which consists of daily five prayers and 
eid prayers." (Tiwari 1987:22) 
He quotes the verse of Quran that are recited in five daily prayers: 
"the way of those on whom thou hast bestowed thy Grace, those 
^ whose (portion) is not wrath and who go not astray." 
He concludes that, 
"each one of the five daily prayers, Muslims regard 
themselves as a community distinct from the non-Muslims 
and repeat in their minds that the wrath of God falls upon the 
non-Muslims." (Tiwari 1987:23) 
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He regards the institution of prayer as one of the means of unity and 
dogmatism of its followers. He notes that, 
"the immense importance of prayer for indoctrinating the 
Ummat is underscored by all scholars of Islam." (Tiwari 
1987:24) 
Here he quotes Shah Wali Ullah and Maulana Abul Hasan Nadwi, whom 
he titles as the "top most Islamic Fundamentalist". He quotes Shah Wali 
Ullah: 
"the state of affairs and the programme of the life of Ummat 
can never be sound unless attention is paid to it at short 
intervals and after every little while." 
Maulana Abul Hasan Nadwi writes: 
"with the passing of the Prophet, the link that had been 
established between the earth and the celestial world for the 
new Revelation and Apostleship was broken. But it was 
necessary that the relationship between the man and his 
creator be maintained so that the process of fiilfilhnent of his 
destiny could go on un-interrupted. In' order to fiilfill this 
need and to ummat to function as the deputy or 
representative of the Prophet after him. Two things were 
granted to him, the eternal book, the Quam whose freshness 
never fades nor ceases, and Salat which also, like the Quran 
is fiill of vitality and unequalled in shariat forging a link with 
God and gaining an access to him." 
He quotes the hadith: 
"what separates a believer from apostasy is simply the salat." 
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He notes that, 
"mosques are the spiritual centers of Mushms, the spring 
well of their guidance and indoctrination. As in the days of 
Prophet, today as well Muslim discuss there their collective 
problems, uplift their Islamic spirit daily and waves of jihad 
and martyrdom for the cause of Islam radiate from them." 
(Tiwari 1987:26) 
He supports his claim by giving the hadith: 
"the salat celebrated congregationally is twenty-five times more valuable 
than the one celebrated at home or in the shop for when a Muslim 
performs ablution for it, and performs it well and goes to the mosque 
solely with the object of saying his prayer, his status is raised by one 
degree and a sin is forgiven at each step. When he begin the prayer the 
angels send salutations and blessing of the Lord upon him as long as he 
remains on the prayer mat and say, "O Lord, Bestow thy peace and 
blessing upon him and treat him with mercy." 
He asserts that, 
"the institution of congregational prayer performed with 
regimental uniformity provides the ummat many a times a 
day dozes of dogmatism and hostility toward non-Muslims." 
(Tiwari 1987:26) 
He quotes Maulana Mawdoodi: 
"the prayer endows a muslim with a strong character and a 
wonderful capacity by which he can not only brave 
successfully the most violent storms of evil and falsehood 
but can even subdue them If a Government does 
not establish Salat, Muslims are justified in over throwing 
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not establish Salat, Muslims are justified in over throwing 
it." He concludes that, "this explains the extraordinary zeal 
with which muslim protect and ornament their mosque and 
go on erecting new ones wherever and whenever possible." 
(Tiwari 1987:26) 
In short for Tiwari, tlie prayers with its institution of mosque and 
congregation are nothing but sources of instilling in the minds of believers 
enmity towards non-Muslims. 
Dayanand Saraswati quotes the verse: 
"whichever way ye turn, there is the face of God. (2:109)" and retorts: 
"if this is true ,why the Mohammedans turn their face 
towards Qiblali (ie the sacred Mosque at Mecca)?If it be 
argued that they have been commanded to do so to answer 
that they have also been permitted to turn their face in 
I 
whatever direction they choose. Now which of these two 
(contradictory statements) should be held to be true. If God 
has a face, it can only be in one direction and not in all 
directions at one and the same time." (Saraswati 2003:662) 
He discusses the verse: 
"We have seen thee turning towards every part of Heavens, but we will 
have thee turn to Kibla which shall please thee. Turn then thy face 
towards the sacred mosque, and wherever ye be, turn your face, towards 
that part (2:139)", 
Labeling it as the 
"crudest form of idolatory." (Saraswati 2003:663) 
He remarks that if Mohammedens claim that they do not believe Kibla to 
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be God then he reminds that, 
"they too, whom ye call image-worshippers, do not regard 
the image as God. They profess to worship God behind the 
image .If you are image-breakers, why do you not break that 
big image called Kibla." (Saraswati 2003:663) 
He suggests that, 
"Muhammad expunged the worship of small images from 
the Moslim faith, but introduced into it the worship pf the 
sacred mosque (at Mecca) which is as big as a hill. Is this 
idol-worship on a small scale? You could free yourselves 
from image-worship and the like evil practices only by 
embracing the Vedic religion and not otherwise. Unless you 
give up the worship of your big image you should feel 
ashamed of yourselves and abstain from condemning the 
worship of small images found in other faiths and purify 
your hearts by avoiding idolatory." (Saraswati 2003:664) 
Ram Swarup discusses the contrast between the 'Indian and Islamic 
traditions, and notes that, 
"such problems as self -exploration and self-knowledge, 
problems of enduring concern for the spirituality of the 
Indian tradition" (Swarup 1984:23) 
Is not the concern of hadith literature. He emphasizes that all the '203' 
chapters in the "Book of Prayer" of the "Sahih Muslim" relate to the 
external. He comments on Muslim prayer that it is 
"not carried on in one tranquil posture, sitting or standing." 
(Swarup 1984:25) 
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He opines that for the Arabs 
"the change of direction towards Kal^ a must have, made a 
strong appeal to arab nationalism." (Swamp 1984:26) 
His understanding of the hadith, the whole earth is made a "mosque" for 
Muslims and given as a legitimate place of prayer is that, 
"this is the idea of the world as a "mandated territory" 
bestowed on the believers by Allah." (Swamp 1984:27) 
He further infers from this hadith that in Islam can be found, 
"all the ideological ingredients of imperialism in any age: a 
divine or moral sanction for the exploitation, of the 
barbarians or heathens or polytheists; their land considered 
as labensracum or held as a mandate." (Swamp 1984:27) 
He notes the hadith: 
"women can go to the mosque but they should not apply perfumes" 
adding 
"a privilege not denied to men who can afford it." (Swamp 
1984:28) 
His conclusion of the hadith: 
"when the supper is brought and prayer begins one should first take food" 
is that, 
"this rule may seem to lack piety but in some ways it is 
realistic. The behever is told to prefer supper to prayer." 
(Swamp 1984:29) 
He opines that, 
"Muhammad had no friendly eye for the nature." (Swamp 
1984:31) 
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This conclusion is based on the hadith: "when there was on any day 
windstorm or dark cloud its effect could be read on the face of the 
Messenger of Allah, and he moved forward and backward in a state of 
anxiety" The author is of the opinion that through prayers, 
"five times a day, a pious Muslim is expected to declare that 
the Gods of others are false and that only his God is true." 
(Swamp 1992:42) 
Reflections: 
The discussion and interpretation of prayer or salah in Islam records a 
plethora of views. The views distinctly give the interpretation of the 
writer, which may or may not be conciliatory with Islam. 
While Srivastava, Vyas, Das, Gandhi and Radhakrishnan discuss the 
benefits and importance of prayer; Vivekananda, Tiwari, Saraswati and 
Swamp record its demerits. Vyas records the simplicity of rituals in Islam. 
Srivastava's discussion includes verses from the Quran, he finds a direct 
relation between prayers and purification of self Radhakrishnan points to 
the reverence of God in Islamic worship. Das compares Salah with 
Sandhya-Upasana. Hence they prove that prayer or Salah is a means to 
realize God, His majesty that in turn help fiirther ascent and provides 
solace. Affinity and comparison in various religions can be found. Prayers 
are prescribed by every reUgion. These commonalities authenticate 
Quran's claim that it came as a confirmation of earlier revelation. They 
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find prayer in Islam helps in inculcating the firmness of faith, a strong 
sense of community brotherhood, congregational affinity through mosque 
activities, importance of purity and a strong character that can resist even 
subdue evil. 
Vivekananda has made flawed charges against Islam, i) Islam lacks 
adequate importance of purity. However Islam equa!tes faith with 
cleanliness and confirms: cleanliness is half of faith. Also the presence 
elaborate discussions in Islamic sources on purity make this charge 
baseless, ii) Saints and people worship in Islam: This exhibits the 
ignorance of the basic message of Islam. Quran declares in Surali Nisa, 
verse:48: "Allah forgiveth not that partners should be set up with him; but 
Heforgiveth whom He pleaseth: to set up partners with Allah is to devise 
a sin most heinous indeed." iii) Pitcher filled with water must be kept 
while praying, iv) Old Testament of Hindus and New Testament of 
Christians. Such comparison is unqualified lacking awareness of Hindu 
and Jewish traditions. 
The objections raised by the latter group are the question of image 
worship and the dogmatisation through prayers. The attempt by 
Vivekananda, Saraswati and Swamp to equate the prayer in the direction 
of K'aba with image worship is distinctly against the fimdamental doctrine 
of Islam. Ameer Ali records the rationale behind fixing this direction in 
his book. The Spirit of Islam. He records: 
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"in order to keep alive in the Moslem world the memory of 
the birthplace of Islam (the religion of all the prophets), 
Mohammed directed that during prayers the Moslem should 
turn his face towards Mecca, as the glorious center which 
saw the first glimmerings of the light of regenerated truth 
with the true extinct of a prophet he perceived the 
consolidating effect of fixing a central spot round which 
through all time, should gather the religious feelings of his 
followers; and he accordingly ordained that everywhere 
throughout the world the Moslem should pray looking 
towards the Kaaba " (Ali 1990:167) 
Syed Mahmudul Hasan expalins the concept of image worship. He notes: 
"Shirk ul-'ibadah is a palpable sin for created things such as 
stones, idols, trees, tombs, heavenly bodies, forces of nature 
or demi-gods, sons and daughters of God, incarnation of God 
venerated besides the single supreme God. Shirk ul-'ibada 
means association in worship, prostration, saying prayers at 
the slirine, kissing any particular stone which are reminiscent 
of pagan practice of the Meccans. They are condemned as 
shirk." (Hasan 1962:55). 
In the presence of such Islamic views, which regard idol worship as 
unpardonable sin, the opinions expressed by these Hindu writers become 
obsolete. God with His majesty and power can never be fconfined to any 
one place. Inspite of this a symbolic house was built to create one 
direction or qibla for prayers. Also to develop homogeneity and unity 
fixing one direction is imperative. Ka'aba and Hijr-e-Aswad are not the 
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objects of worship. Ka'aba is point of direction but Hijr-e-Aswad is of no 
value at all. 
Although Tiwari wrongly quotes Surah Fatiha as an evidence to prove 
that prayers give dozes of dogiTiatism and hostility towards non-Muslims, 
his treatment and findings on the prayer in Islam is commendable. He has 
produced not just the Quranic verses and hadiths but also tlie comments of 
r 
luminaries such as Shah Wali Ullali, Maulana Abul Hasan Nadwi and 
Maududi. Abul Kalam Azad encapsulates the essence and significance of 
this Suarh. He notes: 
"Let us, for a moment, look at the Surat-al-Fatiha as a whole 
and see what types of mind it reflects or tries to build. 
Here is a person singing the praise of his Lord. But the Lord 
he praises is not the Lord of any particular race or 
community or religious group but Lor(i of all the, worlds, 
Rabbul-'alamin, the source of sustenance and mercy 
uniformly for all tlie mankind. The deyotee invokes God in 
the name of His attributes but of all His attributes, those of 
mercy and justice particularly strike his mind, as if divinity 
manifests itself for him wholly in divine justice and mercy, 
and that all he knows of his God is nothing except that his 
God is just and mercifiil. And then he bows down his Lord 
and utters: "thee alone do I worship; and fi-om thee alone do 
I seek help." The devotee thus thinks of his Loi;d as an 
abiding source of all help to him in life and discards every 
tliought of dependence on any other. Thus strengthened in 
spirit, he thinks of his duty in life. He feels that he must 
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pursue his life in a manner pleasing to his Lord. He therefore 
asks of God to give him the urge to pursue his life. This is 
his primary prayer. He therefore asks of his Lord to show 
and keep him to the path which is straiglit-the path trodden 
by those with whom God was always pleased. That is this 
concept of the straight Path: The path that he wishes to walk 
on is not the path devised by any particular race or by any 
particular community or by any particular religious group. 
The path that he has in view is that royal road the straight 
path which the founders of all rehgions and all truthfiil 
people have walked on, whatever the age or country they 
belonged to. In his anxiety to keep to his path, he seeks tlie 
protection of God. He wants to be saved from either straying 
away from that straight path or from taking to the path which 
wayward people have pursued, and while so wishing, he 
does not refer to the communities or religious groups to 
which such wayward people have belonged. What he asks 
for is the privilege to walk on a path, which has meant the 
happiness of all mankind, and not on a path, which has led to 
their ruin. 
Think over. What type of mind does this all argue or aim to 
build? whatever view one may take ,this is clear that the 
mind which the Surat-ul-Fatiha depicts is type of mind 
which reflects the beauty and mercy of God or Universal 
humanity, the mind which the Quran aims to build." (Azad 
1962:1,193+). 
The hadith from which Swamp infers Prophet's unfriendly eye towards 
nature, in reality depicts the wisdom and cautious nature of the Prophet, 
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which is expected out of any wise and balanced person in such situations 
of drastic chmatic change. 
He argues that women are stopped from using perfume in the mosque 
stands for inequahty towards women. However, this is against the 
fundamentals of Islamic doctrine of gender relations and rights, which are 
based on justice. This act of the Prophet enforces the idea that Islam is 
vehemently against the undue objectification of women in society. Hence, 
it prohibits such actions, which may even slightly lead to the 
objectification of women. Conclusively such teachings show the respect 
and honour that has been attached with women in Islam. Permitting 
prayers in any part of the world does not indicate the concept of mandated 
territory. It shows the universlity of Islam, His assessment that prayers in 
Islam are not performed in a tranquil position is refiited by several hadith, 
Abdullah B. Qatadah reported: Prophet said: when you come for prayer 
there should be tranquility upon you. [Sahih Muslim CCXXI, H:1253] 
His view that Qibla or direction was a measure of Arab nationalism lacks 
the clear evidence. Prophet's change of qibla has been discussed by Fazlur 
Rahman, who in conclusion notes: 
"there is nothing 'national' about this but a simple 
manipulation of the actual forces and materieux of history 
for the moral cause." (Rahman 1996:21) 
Moreover even non-arabs who embraced Islam considered it as their 
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Qiblali, if it was a symbol of Arab Nationalism the non-arabs would have 
disagreed to accept it. 
He views pilgrimage to Mecca as a process of nationalization of Arabs. In 
tliis regard, Abul Kalam Azad records: 
"Abraham had come as a leader of mankind. He had 
constructed a central place of prayer, the Ka'aba and then 
prayed for the rise of a body of people devoted to God. It 
was a part of Divine Dispensation that a particular moment 
had to be fixed for the ftilfiUment of this prayer. When that 
hour arrives, it was marked by the advent of the Prophet 
Muhammad and as the result of his teaching and training the 
promised community aroused to be a model community, and 
it was entrusted with the task of educating mankind at large. 
This situation called for setting up of a center to radiate 
spiritual guidance to the people of the worid, and the Ka'aba, 
the house of prayer chosen by Abraham, naturally furnished 
such a center. In fact the shifting of the Qibla to the Ka'aba 
was an announcement to this effect." (Azad 1962:11,57) 
Swamp acknowledges the realistic approach of Islam even in prayers, the 
injunction that if one is hungry and food is served, food must be given 
priority to prayers. His objection that all the 203 chapters on prayer deal 
with external is not correct. There are chapters which deal 'with devotional 
aspect. For instance some of such chapters are: CCLXVII- suppUcation in 
the night prayer, 
CCLXXV-desirabilty of reciting the Quran in a sweet voice, CCLXXVII-
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descending of tranquility by the recitation of the Quran, CCLXXXI-
excellence of Hstening to the Quran and asking one who has memorized it 
from his memory and shedding tears while listening to tlie revelation 
deliberating over it. 
Hence these objections lack proper understanding and goes against the 
established meaning and interpretations of the issues discussed. These 
objections miglit arise by tlie superficial reading of Islam, however a 
thorough study of these issues dispels the. claims of Swamp, Tiwari, 
Vivekananda and Saraswati. 
Charity (zakah): 
Zakah is a rehgious duty on a Muslim involving liis wealth. It is an Arabic 
word, which implies purity and growth. By giving the destitute their share 
from wealth, a Muslim purifies it, at the same time according to the 
Quranic assertion causes a growth. It is difficult to find an English 
substitute for the word zakah. The common translations are charity, ahns-
giving or even poll tax. However each of these terminologies have their 
own connotations, inconsistent with the essence of zakah. 
The authors discusses the Islamic teachings of zakah from the Quran and 
the traditions of the Prophet. Few compare it with Hindu teachings, few 
others with socialist and also with Marxist theories. It includes the 
comments of Ramashanker Srivastava, Nitin Vyas, I.Samanta, Bhagwan 
Das, K.D.Bhargava and Ram Swamp. 
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Ramashanker Srivastava's comments and discussion on zakah is based on 
the verses of the Quran and a few traditions from the hadith literature. He 
opines, 
"zakat is legal impost. It is a tax to be levied to the extent of 
one-tenth of one's property. It is one's religious duty to give 
alms to the poor" (Srivastava 1974:152) 
He quotes the vesre: "the sadaqat (tax levied on Muslims are only for the 
poor, the needy, and those work (for these state revenues), and those 
whose hearts are to be won, and for (freeing) the necks, and the heavily 
indebted, and in the path of God, and for the way-fearers-a duty imposed 
by God, and God is the knower, the Wise." 
He finds that 
"when one pays zakat one does so not because of pity for the 
poor but for performing reUgious duty. Zakat enjoins upon 
one to have only as much as one requires." (Srivastava 
1974:152) 
He observes, 
"the giving ahns which one loves most is a spiritual virtue." 
(Srivastava 1974:153) 
He quotes the verse: 
"Ye shall never attain to goodness till ye give alms of that which ye 
love: and whatever ye give of a truth, God knoweth It." 
He discusses the verse: 
"there is no piety in turning your faces towards the east and the west, but 
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he is pious who helieveth in God, and the last day, and the angels, and the 
scripture, and the prophets; who for the love of God disburseth his wealth 
to his kindred, and to the orphans, and the needy and the^ way-farer, and 
those who ask ,andfor redeeming the captive, who observeth prayer, and 
payeth the legal alms, and who are of those who are faithful to their 
engagements when they have engaged in them, and patient under ills and 
hardships, and in time of -trouble-these are they who are just and these 
are they who fear the Lord." -and remarks that 
"whereas prayer carries half way to God, fasting upto the 
door, zakat procures oneness with Him." (Sfivastava 
1974:152) 
He notes that 
"God bestows twice and often many times of the ahns given 
by a person." (Srivastava 1974:153) 
He quotes the verse: "If ye lend God a generous loan, He will double it to 
you and will forgive you for God is all-thankful, all-clement" also, "the 
likeness of those who expend their wealth for the cause of God is that of a 
grain of com which produceth seven ears, and in each'ear a hundred 
grains, and God will multiply to whom He pleaseth, God is liberal, 
knowing." The author discusses the verse: "A kind speech and forgiveness 
is better than alms followed by injury. God is self-sufficient, clement." 
"O ye who believe! make not your alms void by reproaches and injury, 
like him who spendeth his substance to be seen of men, and believeth not 
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in God and in the Last Day No pro/it from their works shall 
they he able to gain." He concludes from these verses that, 
"zakat is neither an act of philanthropy done out of piety for 
the poor nor is it to show one's dignity to others." (Srivastava 
1974:153) 
He notes that, 
"the alms giver does not oblige anyone but purifies his own 
soul and seek God's grace" (Srivastava 1974:153) 
in conclusion with the verse: "who giveth his wealth that he may grow (in 
goodness), and none hath with him any favour for reward, except as 
seeking the pleasure of his Lord, most high." He notes the saying of the 
Prophet: "O Aisha! turn not the poor away (from thy doorjwithout giving 
him something, although it be a date. O Aisha! love the poor, and let them 
come near thee, God will bring thee nearer to Himself on the Day of 
Resurrection." He remarks that, 
"ahns-giving is a religious duty to help the beggars and 
indigent people and to contribute to mosques for use in the 
cause of God, which should be the minimum of one tenth of 
one's property." (Srivastava 1974:174) 
Nitin Vyas asserts that, 
"ahns (jakat) expresses the compassion and solidarity of the 
community." 
He reasons out that, 
"the historical situation during the time of Muhammed 
necessitated the latter to tax the rich. This practice became a 
124 
religious deed in the course of time." 
The author emphasizes that, 
"it is decreed to be a good deed which returns with reward." 
Also, that, "giving alms secretly has a high value" (Vyas 
1982:184) 
I. Samanta eulogizes the establishment of the system of zakat by the 
Prophet. While explaining the concept ofjiziya, he notes that, the Prophet 
also made it obUgatory on the part of believers to pay a poll-tax (zakat) 
for, "the welfare of the poor and the destitute." He asserts that, 
"this is a unique measure adopted by the Prophet which 
though a voluntary contribution appeared as a salient 
peaceful socialist method of achieving greatest social good 
and cannot be underestimated." (Samanta 1988:126) 
He observes that the Prophet 
"envisaged a political society and its gradual transfprmation 
into a welfare state by the principle of mutual adjustment 
and co-existence without revolution and bloodshed." 
(Samanta 1988:126) 
He emphasizes that, what Karl Marx and Eugels propounded in their 
political theories in the 'Daskapital' and the 'Communist Manifesto', was 
in reality achieved by the Prophet through a process of peaceful 
transformation. He compares the two theories, one which indicated that 
the process of such transformation should be through a cbnflict of class, 
revolution and blood-shed and the other gives a theory of zakat. He 
concluded that it was this theory of zakat which. 
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"practically envisaged a Socio-Political system in which 
there was hardly necessity of conflict, revolution and 
bloodshed." (Sainanta 1988:126) 
Bhagwan Das asserts that, 
"all religions equally enjoin discriminate 'charity' to the 
deserving, patredana, zakat and the construction of 'pious 
works'." (Das 1939:444) 
K. D. Bhargava notes that in Islam, 
"charity is no longer a voluntary act of individual, it 
becomes a public duty, not only for the state, but also for the 
individual." (Bhargava 1961:3) 
Ram Swamp opines that the zakat is 
"an obUgatory payment made by the Muslims to the new 
state that was forming, and to be spent by its representatives. 
In this form, those who paid zakat were resentful, and those 
who spent it actually acquired a new source of power and 
patronage." (Swarup 1984:33) 
In his opinion the "Book of zakat' of Sahih Muslim is concerned with the 
question of power." He traces the "rhetoric on charity" from the back-
ground of a migrant Muslim community in Medina, who were initially 
depended upon the good will and charity of the people of Medina. Here 
the author remarks that, 
"zakat was solely meant for the brothers in faith, and 
everyone else was excluded on principle. This has been the 
Muslim practice ever since." (Swarup 1984:33) 
While discussing the usage of zakat funds, he explains the Quranic verse 
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emphasizes that two items, 'desrve special attention'. These two items 
according to author are 'in the service of Allah' {fi sabili'allah) and 
'gaining over (or reconciling or inclining) the hearts {muellefa 
qulubuhum)-{9:60) 
He then explains these two terms at lenghtsy according to him, "in the 
service of way of Allah" means religious warfare, or jihad. Zakat fimds 
are to be spent on buying arms, equipments, and houses. The second item, 
"gaining or reconciling hearts", means "bribes" in unadorned language." 
(Swamp 1984:34) 
He concludes that the institution of zakat was 
"an important limb of the Prophet's reUgious offensive and 
diplomacy." (Swamp 1984:34) 
Reflections: 
A unanimous view of zakah in Islam emerges with the exception of 
Swamp, who reads zakah as a 'question of power'. 
Srivastava, Vyas, Samanta, Das and Bhargava emphasize the various 
distinguishing features of zakah in an effective manner. Srivastava's 
discussion emerges distinctive due to its treatment of drawing evidences 
from the Quranic verses and the traditions of the Prophet. His 
understanding of zakah is proper and comments on the rewards of zakah 
are commendable. However his assertion that zakah is used in the 
constmction of mosque and that the rate of zakah is one-tenth of one's 
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property cannot be qualified. The categories of those to whom zakah can 
be given are already explained. Similarly the rate of zakah varies from 
kind to kind, it is only for the crops that the rate is 1/10*, for other 
categories it is 2.5% of the savings per lunar year. 
Swamp takes objection on two of the categories mentioned in the Quran 
on the dispensation of zakah. From these he infers zakah to be a means of 
'religious offensive'. He finds it objectionable that zakah can only be 
distributed to Muslims. However, there are other modes of charity defined 
as sadaqah, which can be given to non-Muslims too. Murata and Chittick 
have explained this rule of priority in case of zakah. They note: 
"Islam asks Muslims to put their own houses in order first. 
Only then are they expected to look at other people's houses, 
according to the instructions given by God" (Murata, 
Chittick 1995:16) 
Fazlur Rahman clarifies that zakah besides providing the spiritual 
benefits, 
"contributes enormously towards producing that 
cohesiveness and spirit of solidarity which is specially 
necessary for a young struggling community and which is 
still a palpable characteristic of the Muslim community to 
this day." (Rahman 1966:15) 
Moreover since it is a rehgious duty, it can be executed only by involving 
those who share the similar faith. > 
Vyas's comment that it emerged as a historical necessity does not take 
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into consideration that this duty is found in all tlie religions. Samanta has 
briefly compared the revolution brought about by the Prophet and the 
revolution of Marx and his comments on the methodology of the Prophet 
is praiseworthy. He uses the word poll tax for zakah not differentiating 
between the essence of zakah- a religious requirement for the purity of 
self and tax which is levied by the state that can be lawful or unlawful. 
Das's assertions of comparing zakah with charity in other religions has 
neglected the its spirit. 
Fasting {sawm)'. 
The authors in this discussion have utilized the Quranic verses, hadith as 
well as the works of Muslim authors. The discussion affirms the varied 
reading of the fasting or sawm. It includes the comments of Ramashanker 
Srivastava, Nitin Vyas, Dayanand Saraswati and Ram Swamp. 
Ramashanker Srivastava analyses 'fasting' by discussing the verses of 
Quran, Prophetic traditions, as well as the works of a few writers. He 
asserts that, 
"fasting for the whole of ninth month Ramadan during the 
daytime is a rigorous discipline for curbing the baser urges 
of men." (Srivastava 1974:151) 
He quotes the verse: "The month of Ramadan in -which was revealed the 
Quran, a guidance for mankind and clear proofs of guidance, and the 
criterion (of right and wrong). And whosoever of you is present, let him 
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fast the month, and whoever of you is sick or on a journey (let him fast the 
same) numbers of those days. Allah desireth for you ease; He desireth not 
hardship for you: and (He desireth) that you should complete the period, 
and that ye should magnify Allah for having guided'you, and that 
peradventureye may be thankful." He deduces from this verse that, 
"fasting is a spiritual exercise which makes pious 
and spiritual." (Srivastava 1974:151) 
The author also quotes a passage from the work of Athar Husain titled, 
"Prophet Muhammad and his Mission". It says: 
"concrete efforts made over a period of one month to lead a 
pious life of a very high standard fortify the will of the 
I 
believer, lay down the pattern to be followed during the rest 
of the year and assist him in following it. Along with the 
spiritual benefits one derives from fasting, temporal 
advantages in the matter of health, discipline and 
development of will power etc. are also great. The person 
who fasts realizes for himself the pangs of thirst and hunger 
and is inclined to be more charitably disposed towards his 
unfortunate brethren." 
The author is of the opinion that fasting 
"subordinates one's animal nature to reason and spirit." 
(Srivastava 1974:151) 
He notes that, 
"fasting is obligatory in the month of Ramadan, the month in 
which revelations of God have said to come. It continues for 
twenty-eight days of the month of tlie lunar year." 
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(Srivastava 1974:174) 
Nitin Vyas remarks that, 
"one must remain without food and meditate God in the 
month known as Ramzan." He discusses the benefits of 
fasting that it "generates self-control, tolerance and 
sympathy for starving and hungry men." (Vyas 1982:184) 
Dayanand Saraswati quotes the verses from the Quran and interprets them 
in a fanatic zeal. He quotes: "You are allowed on the night of the fast to 
approach your wives, they are your garment and ye are their garment. 
God knoweth that ye defraud yourself therein, so tumeth unto you and 
forgiveth you! now, therefore, go in unto them with full desire for that 
which God hath ordained for you; and eat and drink until ye can discern a 
white thread from a black thread by the daybreak. "(2:183) He infers that, 
"it seems that at the time of the Muhammedan religion came 
into being or before that period some (Arab) must have 
asked a follower of the Purans as to what was the mode of 
observing the Chandrayana fast, the latter being ignorant of 
the true method of observing this fast, which consists in 
decreasing or increasing in the digits of the moon and taking 
one's food in the middle of the day, might have told him that 
one should take the food as on seeing the moon. The 
Mohammedans have thus adopted the Chandrayana fast in a 
corrupted form. But there is one great difference between the 
two fasts, sexual intercourses is forbidden in the 
Chandrayana but is permitted in the Mohammedan fast since 
it is said (in the Quran): "go in unto them with full desire." 
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Again the Mohammedans are allowed to eat at nighttime as 
often as they like. Now what kind of fats is to eat during the 
night and abstain from food during the day? It is contrary to 
the laws of nature to take one's food during the niglit and 
abstain from it during the day." (Saraswati 2003:665) 
Ram Swamp finds that, 
"fasting in the Muslim tradition is rather different from 
fasting in many other religious traditions" (Swamp 1984:45) 
He finds the Muslim tradition different because the Prophet forbade the 
practice of unintermpted fasting {sawm wisaI)"o\A of mercy" for his 
companions. He narrates the Hadith: "the difference between our fasting 
and that of the People of the book is eating shortly before dawn." The 
author thus concludes that, this dififeerence, 
"distinguishes the Ummah of the Islam from other Ummahs" 
and "hammers" into its consciousness the sense of its 
separate entity which is the first step towards prosperity of 
any nation." (Swamp 1984:46) 
He describes the merits of fasting by giving two hadiths: "the breath of the 
observer of fast is sweeter to Allah than the fragrance of musk." And, "on 
the day of Resurrection, there will be a gate called Rayyan in Paradise, 
through which only those who have fasted will be allowed to enter....and 
when the last of them has entered it would be closed and no one would 
enter it." The author never forgets to mention that, the recompense of one 
who combines fasting with jihad will be immense. He quotes the hadith: 
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"every servant of Allah would remove because of this day, his face from 
the Fire of Hell to the extent of seventy year's distance." 
Reflections: 
The discussion on fasting or sawm forms two major groups. One group 
discusses the merits and benefits of fasting in Islam while the other group 
finds certain rules related to fasting objectionable. 
The first group includes views of Srivastava and Vyas. Srivastava rightly 
defines the purpose of sawm as a spiritual exercise instrumental in curbing 
the baser urges of men. However it is either 29 or 30 days in the month of 
Ramadan in a lunar calender and not 28 days as he mentioned. Vyas 
assertion that fasting generates self-control, tolerance and sympathy for 
hungry men is admirable. 
Saraswati regards Islamic way of fasting a corrupted form of Chandrayana 
fast, his speculation is not confirmed by authentic historical facts and 
hence can be regarded as false. Fasting or abstentions prescribed in every 
religion, with its own idea of self-restrained. For e.g. Islam's premise for 
fasting is not to harm oneself as Quran prescribes: "Allah intends every 
facility for you; He does not want to put you to difficulties." (Surah 
Baqarah: 185) Consequently even for self- disciplining such laws are 
promulgated which are not harmful or go against natural laws. In contrast, 
Hindu ideal of Moksha or Nirvana is to destroy the body in order to 
achieve salvation, it is self-destructive in nature. Saraswati's claim that 
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Prophet copied fast from Chandrayana fasting is his unawareness of 
Islam's concept of fasting. Fasting were prescribed for earlier Prophets 
and their followers as well. "O Ye who believe! Fasting is prescribed to 
you as it was prescribed to those before you, that (ye may learn) self-
restraint. (Surah Baqarah:183) The fasting with its regulations of eating 
only at night is not harmftil for the body. On the contrary it has been 
found that the method of abstinence from food and water throughout the 
day is medically helpfiil for the body. It helps in eliminating toxics from 
the body and increases the intestinal absorption. His objection is 
boomeranged; since how natural is it, to fast during the ,whole day and 
whole night? 
Swamp's main concern is the sense of alienation that fasting in Islam 
creates amongst, its followers. It is more of self-awareness and self-
realization that Islam aims at developing in its followers. His discussion 
on fasting covers various dimensions; particularly his mention of sehri is 
praise worthy. However, his effort at equating the fasting and jihad is 
erroneous, the evidence or hadith that he cites does not 'corroborate his 
claim sufficiently. 
Hajj (pilgrimage): 
Hajj or the journey to Kaaba in the month of Dhul-hajj is a duty enjoined 
upon every Muslim who can afford to undertake it, once in his lifetime. 
Writers such as Ramashanker Srivastava, Nitin Vyas, Bhagwan Das, 
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Swami Vivekananda, Dayanand Saraswati and Ram Swamp have 
discussed the hajj. A few of them have discussed the topic by giving the 
relevant verses from the Quran as well as Prophetic traditions. Some 
others have tried to draw a parallel between the Hindu and the Muslim 
pilgrimage, while some others have equated the Hajj asi a gathering of 
idol-worship round the kaaba itself 
Ramashanker Srivastava gives a passage from the book: "Prophet 
Muhammad and his Mission" by Athar Husain. He cites: 
"literally Hajj means an effort. In essence it means a great 
effort of assimilating oneself with the will of God. In 
gratitude to God and in obedience to His will, believers from 
all parts of the world assemble in alj humility to forget 
themselves and their mundane affairs, to be transported to 
their divine Presence and enrich the sense of God in their 
consciousness." 
He narrates the history of Kaba and declares that, 
"Mecca is the most sacred place of worship for it has been 
purified by Abraham and Ishmael." (Srivastava 1974:154) 
In addition he quotes the verse: "And when We made the House (at 
Mecca) a resort for mankind and a sanctuary, (saying) take as your place 
of worship the place where Abraham stood (to pray). Ancl we imposed a 
duty upon Abraham and Ishmael (saying), purify my House for those who 
go around and those who meditate therein and those who bow down and 
prostrate themselves (in worship)." He describes the merit of hajj saying 
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that it 
"brings a sense of Islamic unity and brotherhood amongst 
the peoples of different races and countries. It is a place for 
exchange of spiritual experiences and views. On this sacred 
spot people join in all humility in the glorification of God, 
discuss Islamic ideals and tread the sacred birthplace of 
Islam. One re-lives the memories of Muhammed's effort, 
sacrifice and suffering and forgets about one's mimdane 
affairs. One comes back to God, as it were and enkindles his 
soul by the celestial fire of God." (Srivastava 1974:154) 
For Nitin Vyas, 
"pilgrimage(haj) is assigned to a Muslim to visit Mecca and 
Medina at least once in a life" 
He acknowledges that, "it helps spiritually." The author further explains 
the pre-requisite of taking this journey that, 
"before going to this place, man must read the Holy Quran 
and remember Him." (Vyas 1982:185) 
Bhagwan Das explains the reasons and the account of construction of 
Kaaba, that, 
"the Prophet Muhammad destroyed the three hundred and 
sixty idols of Mecca, because he perceived the ill effects of 
excessive idolatry. Yet, realizing the needs of human heart, 
he preserved one viz. the temple built by Abraham, Kaba , 
the cube, with its Hajr-al-Aswad and Hajar-al-Yaman, and 
with great foresight made it the principle place of Islamic 
worship. 
He defines it as 
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"a uniting center of an ordained pilgrimage, the Hajj." (Das 
1939:453) 
He compares the rites of Hajj with the Hindu religion that, 
"the pilgrims drink the water of the well and sprinkle it over 
their bodies, and like the Indian avasiya {dhauti-dhoti) and 
Uttahys; make tawaf, pari-krama circumambulation of the 
temple." (Das 1939:454) 
Dayanand Saraswati quotes the verse: "When We decreed that the Kaba is 
sacred, you should go to Abrahams place for prayers" (2:117) and argues 
that, 
"had not God appointed sacred place.before He sanctified 
kaba? If he had, where was the necessity of consecrating 
Kaba? But if He had not, it is indeed a pity that those who 
were bom before that period had to go without a holy place. 
Perhaps it had not struck God to consecrate a place like Kaba 
before that." (Saraswati 2003:563) 
Swami Vivekanada finds in the rites of Hajj, evidences of symbol-
worship. He remarks that, 
"the Mohammedan, who thinks that every ritual, every form, 
image or ceremony, used by a non-Mohammedan is sinfiU, 
does not think so when he comes to his own shrine, the 
Caaba." 
He cites fiirther that, 
"when he makes a pilgrimage there, he must kiss the black 
stone in the wall of the shrine. All the kisses that have been 
imprinted on that stone, by millions and millions of pilgrims. 
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will stand up as witnesses for the benefit of the faithful on 
the last day of judgement. Then there is the wall of zim-zim 
Mohammedan's believe that whoever draws a little water out 
of that well will have his sins pardoned, and he will, after the 
day of resurrection, have a firesh body, and live for ever." 
(Vivekananda 1994:11,39) 
In his 'Memoirs of European Travel', he while citing the streamer coming 
from Mecca with a cargo of pilgrims notes that, 
"before the time of Mohammed, it was the custom to 
circumambulate round the caaba temple in a state of nudity; 
since liis time they have to wrap round a cloth. It is for this 
reason, that pur Mohammedans unloose the string' of their 
trousers, and let their cloth hang down to the feet." 
(Vivekananda 1994:VII,348) 
Ram Swamp while discussing the famous Canonical of Hadith literature 
viz. 'Sahih Muslim' remarks that in the long book of pilgrimage (kitab-al-
hajj) containing 583 traditions, there is not a single one that remotely 
suggests the idea of the 
"inner pilgrimage about which mystics speak so much." 
(Swamp 1984:xv) 
He comments fiirther that, 
"the book on Hajj (setting out) is full of ceremonial details 
which have little interest for non-Muslims. Its ninety-two 
chapters contain minute instmctions on the rites and rituals 
of the pilgrimage providing useful guidance to a hajji 
(pilgrim) but of dubious value to a traveller of the Spirit." 
(Swamp 1984:49) 
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The author opines that, 
"from the viewpoint of Muslim theology, the whole idea of 
pilgrimage to Mecca and the Kaba is close to being 
idolatrous." 
In his opinion, 
"even the very first Mushm pilgrimage to Mecca under the 
leadership of Muhammed was perhaps more of a political 
demonstration and a military expedition than a religious 
congregation." (Swarup 1984:49) 
The author sketches the "Farewell Pilgrimage" of the Prophet as 
"a demonstration of the power of Muhammad." (Swarup 
1984:50) 
Reflections: 
Amongst all the Hindu writers discussed here, majority compares worship 
at Kaba with the image worship. Only a minority consisting of Srivastava 
and Vyas accord positive statements about pilgrimage or hajj in Islam. 
Vivekanada, Swarup, Das present the former view. 
Srivastava shows from Quranic verses that hajj promotes unity and 
brotherhood and the entire journey rekindles the soul. His discussion 
stands unique due to its coverage of diverse materials. Vyas also shares 
the idea that Hajj helps to attain spirituality. He misunderstands journey to 
Medina as part of hajj. 
Vivekananda and Das have comments about water of zam-zam and 
kissing the black stone; they appear to hold the idea that these rituals are 
compulsory and would grant paradise in exchange. However such 
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teachings does not have any proof in Islamic sources. The other main 
issue raised by Swamp, Vivekanada and Das is the image worship. These 
authors equate hajj with image worship and further attempt to justify 
image worship. 
Das efforts of finding commonalities between the rites of hajj and the 
Hindu rites are admirable. It is similar to the Quranic assertion of Surah 
Hajj, verse:67: "To every people have We appointed rites and ceremonies 
which they must follow: let them not then dispute with thee on the 
matter... " Therefore it is naUiral to find similarities between practices of 
various religions. His postulate that excessive idolatory is found harmful 
is not a correct understanding. Even slight idolatory is condemned in 
Islam. 
Circumambulating round the Ka'aba in nudity was a rare practice of a few 
ascetics. The tribes of Mecca due to their connection with Ka'aba 
considered only their clothes appropriate and holy for the rituals, tliose 
fi-om outside tribes used to borrow clothes fi*om Meccans for the 
performance of rites. But others who were unable to acquire would find 
their clothes unfit for this ritual and hence used to perform it in nude. 
However, even in those times women never performed it in nudity. 
Moreover this practice was not encouraged even at tliat time. He stumbles 
further by connecting Ihram with this nudity, shows his ignorance of the 
basic information about Islam. A dress code for men has been prescribed 
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from the viewpoint of homogeneity and simpHcity. Adornments and 
embeUishments have always been a measure of financial status and 
ethnicity. By prescribing a simple dress unification is developed among 
the people who participate in this important form of worship in 
consonance with the aim of hajj. 
Saraswati's comments exhibit his unawareness of the historical fact that 
Ka'aba was built before Prophet's time. 
The authors have wrongly equated rites of hajj with image worship. They 
neglected the historical fact that Azan or call to prayer was given by 
mounting up on Ka'aba. An image, which is worshipped, has reverence 
and is never trampled upon, but this historical fact cancels any trace of 
idolatry attached with Ka'aba. 
Swamp's arguement that first Muslim pilgrimage under Muhammad was a 
military expedition is not correct, since the Prophet was armless so were 
his companion. His arguement that hadith books on 'hajj' lack 'inner 
dimension' and deal elaborately with the rituals. However, it must be 
noted that the hadith collections are a source of guidance, a kind of 
catalogue for the believers to learn the Prophet's way of performing hajj. 
Hence in keeping with this objective, the books serve its purpose. 
Although the mystics have emphasized the inner pilgrimage, they never 
stopped from hajj. Their assertions are to glorify the essence of the spirit 
of the hajj and not as Swarup understood to shun it altogether. 
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Tasawwuf: 
Tasawwiif tlirough time has acquired a plethora of views and ideas, some 
of these have become part of Tasawwuf so much so that it is difficuh to 
differentiate them. Definition of Tasawwuf is diverse; one view regards it 
to be entirely foreign to Islam, having Christian, Buddhist and Hindu 
elements. The others like Husain Nasr, Prof. A. Schimmel, Dr. M. Iqbal 
and Dr. Valiuddin and mostly modem Muslim scholars regard that it has 
its basis in Islam, Shariah and Prophetic model. The third group consisting 
of Orientalists like Goldziher and Nicholson has distinguished between 
the sufism of poverty, renunciation and devotion firom Prophetic Islam 
and the Sufism of love, ecstasy, fana and illumination fi"om external 
influences. The fourth group consisting of Dr. Abd'l-Qadir Mahmud, Dr. 
Abu'l-Wafa'l-Ghanimi'l-Taftazani and Dr. Ibrahim Madkur Buyuni have 
differentiated between an orthodox Sufism (al-tasawwufl-Sunni) 
formulated by Al-Ghazali (d.505/1111) fi-om the heart of Islam and a 
philosophical Sufism (al-tasawwuf'l-falsqfi) developed by Ibn'l-'Arabi 
(d.638/1240) firom foreign elements. (Ansari 2004:61) 
And a fifth group of scholars like Titus Burckhardt and Frithjof Schuon 
regard 'Arabi's Sufism as the true and real Sufism and the Sufism of 
GhazaU and others as a religious rather than a mystical enterprise. (Ansari 
2004:62) 
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On the other hand Sufi's they are not unanimous in defining Tasawwuf. 
Earliest sufi writers Hke al-Sarraj (d.378/988), al-Kalabadhi (d.390/1000), 
Abu Nu'aym (d.430/1038) and al-Qushayri (d.465/1072) claimed Sufism 
to be consistent with Quran, Sunnah, theological formulations and even 
juristic work. They interpreted and reconciled sufi sayings which 
appeared to be inconsistent and disowned those which were discordant. 
(Ansari 2004:62) Ghazali instead of interpreting Sufism and reconciling it 
with the Prophetic Islam as his predecessors did interpreted the Prophetic 
religion itself in tlie light of sufi ideas, experiences and practices and 
demonstrated that Islam when properly understood was not different fi-om 
Sufism. Further 'Abd'l-Qadir'l-Jilani (d.561/1166), Shihab'l-Din'l-
Shrawardi (d.632/1234) strengthend it except the speculative aspect of his 
work. A similar effort was made by Ibn'l-Arabi (d.638/1240) where he 
emphasizes sufi experiences and institutions. However, Ibn Taymiyah 
(d.728/1327-8) distinguished Prophetic piety from sufi piety and criticize 
the sufi ideas and ways that were incompatible with Prophetic rehgion. 
(Ansari2004:63) Later for the first time Sirhindi looked at the whole 
tradition of Sufism in the light of Prophetic Islam. He differentiated 
between the Prophet's way {tariq-I-nubicwat) to God and the sufi way 
{tariq-I-wilayat). A century later Shah Wali Allah too differentiated 
between sufi way and the prophetic way. (Ansari 2004:66) This entire 
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endeavour was further elaborated by Shah Ismail (d. 1246/1830) in his 
work Sirat-1-Mastaqim. 
Taswwuf or mysticism in Islam has been dealt by various scholars. These 
discussions are based on several sources like Quranic verses. Prophetic 
traditions as well as Persian and Urdu poetry of various Sufis. The 
responses are varied and at times contradictory, for example, many have 
tried to prove that Sufism was a borrowing from Vedanta, while others 
prove that it was Sufism, which influenced Bhakti Movement in India. A 
few writers in order to synthesize the Islamic and Hindu behefs have tried 
to prove beliefs such as human incarnation, transmigration of souls etc. in 
Islam. This discussion includes the comments of K.D.Bhargava, 
Ramashanker Srivastava, B. N. Pande, S, Radhakrishnan, Pandit 
Sunderlal, Bhagwan Das, Tarachand, Swami Vivekanada, Suhas 
Majumdar, M. A. Karandikar, Ram Swamp and Champat Rai Jain. 
K. D. Bhargava asserts that, 
"Islam recognizes the capacity of everyone to attain 
perfection, as each person is potentially God's lieutenant on 
earth." (Bhargava 1961:4) 
He supports his claim by quoting pieces of poetry fi-om the work of Claud 
Field, titled 'The Mystic and Saints of Islam', and also, fi-om the Mathnavi 
of Jalal-ud-din Rumi. 
Claud Field writes: "In each human spirit is a Christ concealed. 
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To be helped or hindered, to be hurt or healed. 
If for any human soul you lift the veil. 
You will find a Christ there hidden without fail." 
Jalal-ud-din Rumi writes: 
"From the inorganic we developed into the vegetable kingdom. 
Dying to the vegetable we rose to animal. 
And leaving the animal we became men. 
Then what fear that death will lower us? 
The next transition will make us an angel, 
Thus shall we rise from angels and merge in the nameless. 
All existence proclaims, "Unto Him, shall we return." 
Author explains quoting instances of various writings that, 
"to Muslim Saints and Sufis union with God is the ultimate 
end of existence, and a long line of Muslim Sufis, whose 
brilliant work has illumined Muslim faith, regard absorption 
in God as the goal of a Sufi's perfection." (Bhargava 1961:4) 
He quotes a Muslim Mystic: 
"when a man becomes annihilated from his attributes he 
attains to perfect subsistence, he is neither near,nor far, 
neither stranger nor intimate, neither sober nor intoxicated, 
neither separated nor united, he has no name or sign or 
brand." 
He gives Quranic verse: "Oh, thou soul which art at rest, return unto thy 
Lord, pleased and pleasing Him, enter thou among my servants, and enter 
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thou my garden of felicity." 
The author also quotes the saying of Cahph Ali: "Say not that man is 
compelled, for that is the attribution of tyranny to God, nor say that man 
has absolute discretion-rather that we are furthered by His help and 
grace in our endeavor to act righteously and We transgress because of 
our neglect of His commands." 
He notes that, there were no less than 175 sufi orders but 
"there were some which produced a profound effect on the 
community by their saintly lives and missionary fervour." 
(Bhargava 1961:171) 
Amongst the list of most famous orders, he includes: (1) Qadriya 
(2) Naqshbandiya (3) Sanusiya Order. The author gives an account of 
Sufism in India, listing various prominent Sufis fi-om India. Although he 
did not mention Chishtiya order in the above list, he mentions the place 
and importance of Moin-ud-din-Chishti. He claims that, 
"Bengal was converted mainly by a succession of peers and 
maulvis fi^om Jaunpur in U.P." (Bhargava 1961:173) 
The author discusses the decline of Sufism, Usting out two main reasons 
for it. Firstly that 
"through the ages, Sufism had lost its pristine purity and had 
degenerated into formalism and ceremonialism." 
Also, that the most powerful centers of sufism were subjected by the 
"advance of Europe in Asia, and the progress of Russia in 
Bukhara and Khiva." (Bhargava 1961:174) 
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The author enumerates several theories of the origin of Sufism. He gives 
Ibn-Khaldun's account of Sufism as mentioned.in Prologomena-
"This is one of the rehgious sciences v^ hich were bom in 
Islam. The way of Sufis was regarded by ancient Moslems 
and their illustrious men the companion of the Prophet (al-
sahaba), the successors (al-Tabun), and the generation which 
came after them as the way of Truth and salvation. To be 
assiduous in piety, to give up all else for God's sake, to turn 
away fi"om vvorldly goods and vanities, to renounce i)leasure, 
wealth and power, which are the general objects of human 
ambition to abandon society, and to lead in seclusion a life 
devoted solely to the service of God these were the 
fiindamental principles of Sufism, which prevailed among 
the companions and other Muslims of old time. When, 
however, in the second generation and afterwards worldly 
tastes became widely spread, and men no longer shrank fi"om 
such contamination, those who made piety their aim were 
distinguished by the title of Sufis or Mutasawwifa (Aspirants 
to sufism)" 
He negates the idea that Sufism originated through Indian system 
specially Vedanta Sara. He argues that there were little intercourse 
between Persians and Indians. Moreover, Muslims were introduced to the 
Vedanta system only by the accounts of Al-Beruni. Whereas by this time 
the ideas of Sufism had crystallized into powerfiil school. 
Nevertheless, the author agrees with Von Kremer that 
"later developments of Sufism was influenced by the 
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Vedanta system and that the Bhakti movement greatly 
influenced Indian Sufism." (Bhargava 1961:176) 
He asserts that, sufism is more indebted to Neo-platonism then to any 
other system. He notes that, 
"leaders of orthodoxy both shia and sunni, were opposed to 
Sufism because of its eclectic doctrines, and it was only 
Ghazali's powerful personality and brilliant intellect which 
induced the orthodox to accept Sufism within its fold." 
(Bhargava 1961:176) 
He notes that, 
"Sufism regard love as the sovereign alchemy, which 
transmutes humanity's mortal clay into divine essence." 
(Bhargava 1961:178) 
He asserts that there were women Sufis as well. He cites the example of 
Rabia (d.l35A.H), Aisha daughter of Jafjr-as-Sadiq (d.l45A.H), Fatima 
of Nusaybur (d.332A.H), and Lady Nafisa, the contemporary of Ashshafi. 
The author remarks that, 
"The distinction in Roman Christendom that a woman 
cannot be a priest falls away for in Islam there is neither 
priest nor laymen. They hved either as solitaries or in 
conventional life exactly as did the men." (Bhargava 
1961:179). 
Ramashanker Srivastava's idea of sufism is that, 
"the sufi cult developed the way of love or devotion to God. 
The name sufi is attributed to the mystics of Islam who 
spread the movement of deep devotion. The sufi give 
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importance to ecstasy in which the human self falls in the 
love of God. (Srivastava 1974:174) 
He quotes an Arabic Mystic: 
"the pronouns of the second person has gone out of use. Both 
of us are a single worshipper None prayed to me but 
myself" He further describes the thought of Jalal-ud-din 
Rumi that according to his philosophy: "God resides in IbUs, 
Pharaoh, Satan, Hindus, Jews, Christians and Zorastrians. 
Though the lamp differs the light within them is one and the 
same. Love is the secret of all religions. The religions have 
nothing else than the love of God." 
He although criticizes that, 
"the sufis attached formalism and rigidity their order 
degenerated into superstition. The sufi mystic lacks social 
and political principles of reform", but acknowledges that, 
"it exercises great influence and spiritual guidance to the 
modem materialism of today." (Srivastava 1974:175) 
He discusses the sufi thought that, 
"God is real and the world is a reflection of Him." 
(Srivastava 1974:155) 
He quotes verses from the Quran:(i) "Everything is perishing except the 
face (reality) of Allah. "(28:88). (ii) "Everyone on the earth is passing 
away (fani) but the glorious and honoured face of thy Lord abideth 
forever." (5 5:26) (Hi) "Wherever ye turn there is the face of Allah. "(2:109) 
He deduces that, 
"the union of the self with God is the highest goal of each 
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sufi." (Srivastava 1974:156) 
He explains the various stations of Sufi's perfection, borrowing heavily 
from Nicholson's passages in "Encyclopedia of Religion and Ethics." The 
author notes that, 
"the mystics have universal love for mapkind. From the love 
of God to love of humanity manifests one's inner perfection." 
(Srivastava 1974:160) 
He quotes Sheikh Nizamuddin Aulia: 
"O Muslims! I swear by God that He holds dear those who 
love Him for the sake of God. This is the only way to love 
and adore God. (sujarul aulia). 
He opines 
"the sufi mystics show that communion of man with God is 
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possible by following its methods of asceticism, 
renunciation, contemplation, effacement of the ego and other 
practices common to the Buddhist, Christian and Hindu 
Mysticism." (Srivastava 1974:162) 
The author elucidates the sufi views and describes it to be 
"absolutistic and pantheistic." 
Also that, 
"sufism conceives salvation is a condition of absorption 
of the soul in God. The utter surrender of the soul, in God. 
The utter surrender of the soul to God brings its identity and 
oneness with Him. The duality of soul to God ceases forever 
and the former merges in the latter in the state of its 
salvation." (Srivastava 1974:136) 
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He asserts that this sufi view is not indigenous to the Islamic rehgious 
faith. 
He notes that, 
"the sufi mystic break the boundaries of Islam and make it 
an open religion. The spiritualism and humanism, piety and 
renunciation, devotion and music, song and dance, and union 
with God characterize the sufi method of self-realisation." 
(Srivastava 1974:162) 
B. N. Pande opines that, 
"the sufi doctrine of Fana is the Nirvana of the Buddhists. 
The whole sufi system of spiritual maqamat (stations) or 
chakras, that the seekers after illumination realizes on his 
way to extinction is Buddliistic." (Pande 1987:8) 
He opines that Hindu mystics influenced the Islamic mysticism. He writes 
that the mystic centers of Islam viz. 
"Khurasan was studded with Buddhist monasteries and 
Hindu temples at the time of the Muslim conquest as is 
testified by Hiun Tsiang who had passed through these lands 
barely seventy years earlier." (Pande 1987:10) 
He stresses that, 
"the mystic teachings of Vedanta on the one hand, inspired 
Islamic mysticism and on the other, gave birth to the 
movements of Bhakti in India." (Pande 1987:10) 
He notes, 
"the Indian Advaita had become the Muslim wahdat-ul-
ww/W." (Pande 1987:13) 
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For S.Radhakrishnan, 
"spirituality is the core of religion and its inward essence and 
mysticism emphasizes this side of religion." (Radliakrislinan 
1940:61) 
He advocates that, 
"the Sufis combine Mohammads prophetic faith in God with 
the wisdom of Vedanta and the spiritual discipline of the 
Yoga." (Radhakrishnan 1940:244) 
He notes that, 
"sufism is akin to Advaita Vedanta." (Radliakrishnan 
1940:339) 
Pandit Sunderlal tries to prove the similarity between the sufi literature 
and work of Gita. He elucidates that, 
"what is called 'vibhuti' in the Gita is called 'mazhar' or 
manifestation of God in Sufi literature." 
The sufi work Gulshan-e-Raz states: 
"all phenomenal objects in the imiverse are ' each a 
manifestation of Mali. 
" What in Gita is called 'Viswa-Rupam' or 'Virat-Rupam' is 
called in Islamic literature 'shakle-Mohit'. Believing God in 
this way is called by the, Muraqaba-i-Ihata-i-Kulli or total 
comprehension." (Sunderial 1957:14) 
He quotes fi-om the Mathnawi of Maulana Rumi, 
"I was the sweetness in the sugar, the oil in the almond-
sometimes I become the crown of Kings-Sometimes the 
consciousness of the conscious and sometimes the indigence 
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of the indigent." 
and compares it with Gita (4:24): 
"The (sacrificial) presentation is Braliman, Brahman is the 
oblation, In tlie (sacrificial) fire of Brahman it is poured by 
Brahman; Just to Brahman must he go. Being concentrated 
upon the (sacrificial) action that is Brahman." 
He asserts that 
"it is 'the concept of God' which gave rise to the Twin 
theories of 'Dvaita' and 'Advaita' in India, similar to the 
'Vahadat al shuhud' and 'vahadat-ul-wujud' point of view." 
(Sunderlal 1957:15) 
Bhagwan Das notes that, 
"the well-known Kalema of faith, the Mahavakya, the 
Logos-word of Islam is in terms of the third 
person sufi declare that it is meant only for the 
younger souls who are not yet ready for the inner teaching: 
and that the real Kalema is in ternis of the first person." (Das 
1939:98) 
He asserts that the 
"sayings of Vedanta and Tasawwuf are so similar as to be 
almost indistinguishable when translated into a third 
language." (Das 1939:110) 
He then cites the passages of the works of Shams Tabrez and compares it 
with quotes fi-om Shiva Purana, and Yoga Vasistha. 
The author opines, 
"the Bible and the Quran does not contain any explicit 
affinnation of rebirth. But they nowhere deny it either." (Das 
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1939:164) 
He quotes a tradition of the Prophet where he said, "Q Man! Thou hast to 
go back unto God, thy God, thy self with labour and with pain, ascending 
stage by stage, plane after plane." The author asserts that, 
"there are texts in the Quran which may be interpreted as 
meaning that man lives and dies repeatedly even as worlds 
are created and destroyed repeatedly." (Das 1939:166) 
He then quotes verses of the Quran along with Arabic texts: 
1) "He makes a world-creation; then again He reproduces it, so that 
He may with justice recompense those who believe in God's word 
and do good to fellow beings. God sayeth". as we did originate 
the first creation, so we reproduce He in your mother's 
womb createth you, creation yet again." 
2) "from out the earth have I now given birth to you and I will send you 
into it again, and bring you from it again, repeatedly until the end. 
3) "I gave you birth again after you died, that you may think of Me with 
gratitude." 
4) "He made us live again after our death. He made you live before and 
can again. He makes the living dead, the dead alive." 
5)"How can you make denial of your God who made you live again when 
you had died, will make you dead again, again alive, until you go back 
finally to Him." 
Tarachand asserts that 
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"influence of Islam in India was not the result of a study of 
Muslim literature, but of the teaching from the mouth of 
religious ascetics or of observation of their rites and 
customs." (Tarachand 1946:108) 
He posits that, 
"Sufism is a complex phenomenon, it is like a stream which 
gathers volume by the joining of tributaries frohi many 
lands. Its original source is the Quran and the life of 
Muhammad. Christianity and Neo-Platonism swelled it by a 
large contribution. Hinduism and Buddhism supphed a 
number of ideas, and the religions of ancient Persia, 
Zorashtrianism, Manuism etc. brouglit to it their share." 
(Tarachand 1946:63) 
He concludes that: 
"every avenue of tliought led to Sufism, whether it 
was Mutazalah dialectics. Orthodox Scholasticism or pure 
philosophy." (Tarachand 1946:63) 
He declares that 
"for a student of mysticism and of verities of religious 
experiences no richer mine of information exists than the 
lives of Muslim saints and the poetry of Muslim mysticism." 
(Tarachand 1946:80) 
He finds 'dhikr' i.e. Remembrance of God, which is regarded as the 
discipline of the seeker, 
"very similar to the meditation and the breathing exercises 
ipranayama) of the Indian Yoga." (Tarachand 1946:82) 
For its support, he quotes Shibli's definition of Sufism-"Tasawwuf 
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(sufism) is control of the faculties and observance of the breaths." 
The author emphasizes that, 
"Sufism indeed was a religion of intense devotion, love was 
its passion; poetry, song and dance its worship; and passing 
away in God its ideal" (Tarachand 1946:83) 
Swami Vivekananda occasionally made references of Sufis in his 
addresses, which is the only source available for analyzing his idea of 
Sufis and Sufism. Once he remarked in his address' at 'the Social 
Conference' about monks in various reUgions. At this juncture he notes, 
"even Islam had to yield its religious denial and take in 
whole orders of mendicant monks", (Vivekananda 
1994:IV,303) 
Wlio he identifies as "the blue-clad Musalman." 
In one of his recorded talks he said, 
"there are sixty-five million Mohammedan in India, some of 
them sufis. Sufis identify man with God, and through them 
this idea came into Europe. They say, 'I am the Truth', but 
they have no esoteric as well as the exoteric doctrine, 
although Muhammad himself did not hold it." (Vivekananda 
1994:VII,40) 
M.A.Karandikar notes that, 
"there were many intermediary Sufi orders ranging between 
extreme of pure monotheism combined with orthodoxy and 
pure monism inherent in Buddhist and, Hindu 
philosophy....in the early Sultanate period in India, the 
Ulama and the Sufi were, many a times, indistinguishable. 
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Sufi saints proved a great asset for paving the way for the 
conquering annies and for conversions. Many stayed with 
the marching annies and also took part in the fighting." 
(Karandikar 1968:57) 
Suhas Majumdar notes that, 
"the sufis emphasize self-control rather than war against 
infidels in their conception of Jihad. 
He asserts that, 
"it is not known that Sufis in any country under Islam have 
made the slightest impact o their co-religionist in unsettling 
the deep-seated convictions regarding the blood-thirsty 
business that is jihad." (Majumdar 2001: 63) 
Ram Swamp while discussing Sufism, remarks that, it is only Hindu 
spirituality, which is deeply introspective. He elucidates fiirther, that, 
"Hindu spirituality has developed a great discipline of 
inward looking which is called Yoga" (Swamp 1992:97) 
He assets that, 
"Christianity and Islam had • borrowed certain 
elements fi-om this source but these could not fit into their 
system of belief So these were soon either banished or 
treated peripherally. The elements that survived were 
subordinated to prophetic ideologies." (Swamp 1992:97) 
He remarks that 
"today Sufism in Islam has no independent role." 
He notes that, 
"sufism is more of a graft than a natural flowering." (Swamp 
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1992:98) 
He cites the examples from history: 
"Rabia who belongs to the second century of Islam 
represents an old pagan-Arab tradition. AI-Hallaj and Abu 
Yazid Bistani who belong to the third century of the Islamic 
era represent mainly Hindu-Buddhist tradition. Abu Yazid's 
grandfather was a zorastrian and his teacher was Abu Ali of 
Sindh." (Swamp 1992:99) 
He quotes from 'Dictionary of Islam', "Sufism is but a Muslim adaptation 
of the Vedanta school of Hindu philosophers." 
He asserts that, 
"Prophetic Islam would have died from its own formalism 
and importing it some principle of warmth and intemality." 
(Swamp 1992:99) 
According to his assessment, 
"higher mysticism was incompatible with prophetic Islam 
and it disappeared soon enough. The sufism thus survived 
and even prospered was tame and promised to sub serve 
prophetism." (Swamp 1992:99) 
He notes that, 
"Rumi and Attar convey a wrong impression of Islamic 
Sufism in general, they have been its show-pieces, not its 
representative figures. Mainstream sufism has been 
represented by its Silsilas like the Naqshbandiya, Qadriya, 
Chishtiya, Dervish, Marbout, Ribat etc. They had no 
independent ideology of their own and they only served the 
spiritual intellectual categories (mansha) of prophetic Islam, 
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in fact, they became its most willing spokesman." (Swanip 
1992:99) 
He asserts that, 
"in India, the sufis have been an important limb of Islamic 
Imperialism and expansion. The spiritual dimension was for 
them only a secondary concern." (Swamp 1992:100) • 
The evidence of this claim, according to him is that, 
"they never questioned barbaric ideas about the Kafirs, the 
jihad, the zimmis, the dar-al-harb. There is nothing to show 
that they ever spoke against Islamic wars and oppression. On 
the other hand, as their history shows they were part and 
parcel of Islamic Imperialism, its enthusiastic sapers and 
miners and also its beneficiaries." (Swamp 1992:99) 
He quotes Encyclopedia Britannica for evidence: Darvishes and Sufis 
have fought against the unbelievers in time of war. The devotees have 
accompanied the Shaikh or Murshid or Pir to the threatened frontiers. 
He cites the examples of Algeria and al-murabitun for their role in the 
Moorish annexation of Spain, but not a single incident from Indian 
history. 
Champat Rai Jain claims to have ascertain the tmth about the teaching of 
Islam, and to have separate its valuable gems' from valueless stones and 
also from glittering pebbles, in order to bring its beauty in the limelight of 
public. He claimed to have appraised the philosophy of Islam from a 
scientific point of view. 
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He extensively quotes poetry from Mathnavi of Jalalud din Rumi in 
Persian as well as few other poets. The Quranic verses are in nought; 
whereas only a few hadiths are given in the entire book. 
The author elucidates that his motive in writing this book is 
"to remove the differences prevailing amongst various 
religions, especially those between Hinduism and Islam." 
(Jain 1975:1,181) 
He deduces that, 
"the soul and God are homogenous and one in respect of the 
substance of their being," (Jain 1975:1,1) from the hadith: 
"whosoever knoweth his soul knoweth God." 
He claims that 
"Gnosis is esoteric science in a majority of cases men 
have understood it wrongly." (Jain 1975:1,2) 
This in consequence made the knowers of Truth to teach their doctrine 
secretly as is said by Jalal-ud-din Rumi: 
"The wise keep the Gnosis secret; 
The foolish gave utterances to it in their speech!" 
He asserts that, 
"Gnostic Mysticism was not a new invention." (Jain 
1975:1,5) 
He observes that in the hadith; Prophet of Isl^ m describes himself as the 
city of Gnosis, with Ali as its solitary gate! 
The author from the couplets of Rumi, deduces that. 
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"religion is the Path of the obtainment of IiTUHortal Ufe, all 
embracing knowledge and unfailing (spiritual) joy!" (Jain 
1975:1,7) 
He argues that simple (non compound) objects; cannot be destroyed; its 
beginning also is not possible. He notes that, soul is a simple thing and 
body is the prison of the soul, and to obtain the immortal life, soul must be 
liberated from the bodily imprisonment. He does not substantiate this 
claim with any evidence. 
Similarly, he argues that, 
"soul and knowledge are not two things." (Jain 1975:1,14) 
He quotes Ibn-Khaldun: 
"in the spiritual nature is present the knowledge of all things, 
and that the spiritual nature can be obtained on complete 
separation from matter and on the destruction of the bodily 
sense." 
The author asserts that, 
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"spiritual joy is not the same thing as the sensual pleasure, it 
is not produced from the senses; but it is immediately 
experienced whenever the soul is freed from the burdens of 
worries. It is not dependent on the senses." (Jain 1975:1,30) 
He quotes the verses: "If thou wilt open the eye of thy interior 
Thou will soon obtain the collyrium of distinction." 
He notes that, 
"the soul is a thing which cannot be created or destroyed 
because it is a simple non-compound element we 
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are ourselves by nature immortal, omotiiscient and the 
storehouse of eternal happiness." (Jain 1975:1,37) 
He flirther asserts that, 
"physical body is the poison of the soul." (Jain 1975:1,62) 
He recommends to, 
"treat the body as an enemy. Kindness and love are not 
meant for it. It has to be destroyed in such a way that it 
should not 'grow' again." (Jain 1975:1,64) 
He opines that, 
"the lovely things of this visible, perishable world are 
seducers of the human heart, it is difficult to escape from 
their seduction. Only he who has completely killed out his 
nafs can protect himself against them." (Jain 1975:1,71) 
He asserts, 
"Self-denial indeed is the path to salvation." (Jain 1975:1,75) 
He deduces that, 
"Jehad (the war of extermination against infidels) also meant 
only this that one should fight with one's nafs." (Jain 
1975:1,83) 
The author opines that, 
"the perfect soul has neither any kind of desires nor the 
agitation of desires in it, nor can it fall into the net of desires 
again." (Jain 1975:1,120) 
He opines that 
"the doctrine of unity only means this that you should not 
associate another with the Divine Godhead of the soul." (Jain 
162 
1975:1,146) 
He notes that many Muslim philosophers like, Abu Muslim of Khurasan, 
Ahmad b.Sabit and Baktashee order, have believed in the transmigration 
of the soul. Its only 'nowaday' according to him that Mohammadans don't 
approve of it. 
He quotes Rumi and reminds 
"the authority of Maulana Rumi is very higli in the Muslim 
world. The Matlmavi ranks third, that is, immediately after 
the Quran and Hadis in point of importance." (Jain 
1975:1,156) 
He opines that cow slaugliter refers to the 
"curbing of the desiring nafs and not with the slaugliter of a 
cow or any other animal." (Jain 1975:1,167) 
The author has tried to prove the Hindu doctrines from the works of 
Muslim Sufis. 
The author in his work: Gems of Islam, part 2,opines that, 
"mysticism a fascinating body of men and are much admired 
for their Mysticism, which gives vast scope for the exercise 
of one's imagination to understand precisely what they mean 
when they say anything about their tenets and creed. So 
mystifying are their utterances generally that even men 
accustomed to solve the biggest problems of hfe have found 
themselves unable to get at the basis of trutli at the back of 
their thouglit." (Jain 1975:II,i) 
He asserts that 
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"the Rinds are not bound down to any creed, they regard 
Islam and infidehty as alike. The search for Truth is their 
rehgion in reality." (Jain 1975:11,6) 
He clarifies that 
"the wine of the Rind is not a drink in reality, but only the 
experience and the excitement of Love." (Jain 1975:11,24) 
He deduces from the Sufi works that, 
"the lover does not desire paradise, nor greatness and 
prosperity in this World." (Jain 1975:11,55) 
He is of the opinion that reUgious scriptures contain the teachings of the 
saintly knower, but it is difiicuh to understand them as it has become 
obscured by the multiplicity of parable and allegory. He asserts that, 
"the tenet that the soul is God himself is most reveled in a 
secret manner in religious books. It can only be understood 
with knowledge of the secret method of their interpretation. 
The apparent meaning of the words used is sufficient to 
misled the unenhghtened readers." (Jain 1975:11,95) 
He opines that, 
"this body of matter is the enemy of the soul. It is the duty of 
the wise man to destroy it root and branch. Those who are 
able to annihilate the body are alone qualified to attain to 
immortal life." (Jain 1975:11,99) 
He quotes several works of Sufi poetry to explain, 'The Nafs'-he quotes 
Keem iya-e-sa 'adat: 
"It is not possible that a man may go unto the affairs of the 
world and remain unsullied 0 dear fiiend! Thou 
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shouldst know this, that the world is the most puzzHng of all 
puzzling things and that its love is the root of all sin. And 
what can be more evil than that which is the enemy of God, 
the enemy of his friends, and also the enemy of his 
enemies?" 
He asserts that, 
"it is not the teaching of Islam that man should abandon 
himself to destiny and refrain from action altogether. But it 
says this that he should exert himself to the fiiUest extent to 
root out the seed of evil from his heart and to obtain 
salvation." (Jain 1975:11,138) 
He suggests that. 
"it should be the ambition of every layman that he becomes a 
saint one day. He is advised to retire from the world at least 
at the end of youth." (Jain 1975:11,189) 
He opines, 
"Sainthood is a stage farther than that of morality. The saint 
is an embodiment of abstinence." (Jain 1975:11,223) ' 
He concludes that, 
"the gnostics dervish wipes out his apparent ego that is 
bodily existence completely. He wants solitude and 
detachment from one's being as most essential." 
Reflections: 
At the outset it is essential to know a few important features of 
Tasawwuf. Firstly, Tasawwuf is not equivalent to Shariah. In Islam, 
Tasawwuf is not compulsory to be followed, but Shariah must be 
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adopted. Secondly, it has tlirough time acquired many shades and 
opinions, and then too it is not possible to synthesize the Hindu mystic 
ideas with Islamic Tasawwuf. 
Bhargava's research carries inputs from diverse sources. He includes 
Rumi's poetry. Field's work, statements of various Sufis and ibn-e-
klialdun's view. This approach of analyzing Tasawwuf appears praise-
worthy as compared to other authors. Nonetheless, his division too 
refracts from the original Tasawwuf For e.g. he has used Rumi's idea of 
human evolution to prove the Darwin's theory. A clear deflection from 
the Islamic Tasawwuf According to this Islamic concept, one species 
cannot develop into another species i.e. a human caimot turn into a stone 
etc. He even misunderstood imion with God to be an Islamic notion. The 
highest stage according to Islamic Tasawwuf is Wisal-e-Haqq i.e. to be 
absorbed into it. Since hiunans have higher faculties than other creation 
of God, as God breathed into them something of His own spirit, hence the 
highest attainment of spirituality would come by complete absorption in 
it. Every sufi believes God to be farther from fartherest, hence when it is 
not possible to know Him completely as he is transcendent the idea of 
uniting with Him is unimaginable. Although sufi implies returning back 
to Him finally. 
He did not mention the Chishtiya Silsila in the hst of famous sufi orders 
in India, even thougli Chistiya were more famous than others in Indian 
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context. However in later part he acknowledges the role of Moiniiddin 
Chishti in India. Bhakti movement emerged as a reaction to the 
Tasawwuf and not what he suggested. His opinion about Ghazali as the 
originator of Tasawwuf is historically erroneous too. Ghazali was bom in 
the 6* century and long before him prominent Sufis such as Talib Makki, 
Bistami had popularized and had developed it. Though later Ghazali also 
contributed to the lore of Tasawwuf. In 3^*^  century Junaid Baghdadi had 
already developed it as a new science and had introduced it as a new 
discipline. Ghazali himself had learned Tasawwuf fi"om his predecessors. 
In his famous work 'Ihya-al-ulum' he has borrowed ideas fi^om works of 
Isfahani as well as Makki. 
Bhargava has rightly highlighted the contribution and participation of 
women in Tasawwuf. Srivastava has quoted Quran, sufi works of Rumi, 
Shaikh Nizamuddin Auliya and Nicholson's work He is partly correct in 
his conclusion that certain sufi works carries ideas resembling to 
Pantheism but this pantheism has never been accepted and acknowledged 
into the fold of Islam. No worthwhile sufi can claim to cross the 
boundaries of shariah. Pande's assertion that the entire Tasawwuf is 
Buddliistic is flawed. Islamic Tasawwuf is drawn fi-om Quran and Hadith, 
however certain practices were affected by the norms of region in which 
it flourished. The reason according to him for the above assertion is 
because Kliurasan had Buddhist and Hindu temples during Muslim rule. 
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However he skipped that neither Tasawwuf as a whole nor the basic of it 
emerge in Kliurasan. Only a few writers are from this place, otherwise the 
writers who wrote extensively on Tasawwuf like Makki, Baghdadi were 
not from Khurasan. Only a surface reader can assume wahdat-al-wujud 
and Advaita as similar. This notion is difficult to be anticipated from 
Radhakrishnan. Dvaita and Advaita philosophies are generally equated to 
be similar to wahdat-ul-wujud and wahdat-ul-shuhud, on the mere basis 
of apparent similarities, which is not correct. Das consulted Quranic 
verses along with sufi works of Shams Tabrez, It is erroneous for him to 
insist that Islam does not deny rebirtli when according to his own findings 
Islam never affirms it either. He misunderstood the verses of Quran for 
life cycle but forgot that creation does not, mean creation again but 
implies a different creation on a different form or plain. This 
misunderstanding arises due to the ignorance of Arabic language and 
style. As stated earlier, the Quran gives the details of Akhira in past tense 
to employ element of certainty in it. Tarachand rightly observed the 
influence of Muslim ascetics in the propagation of Islam. He quotes 
Shibli's definition of Tasawwuf out of context. He wrongly translated 
nafs-sQlf to be «q/"^5-breathing and hence erroheously concluded it to be 
control of breath instead of self-control. His opinions on Tasawwuf is 
similar to popular idea about it, he did not make any new contribution. 
Swanip is riglit in his assertion thpat Rumi and Attar conveyed a wrong 
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impression of Tasawwuf that is the reason they have been criticized by 
Islamic scholars. His analysis that sufi in India took part in jihad is in 
opposition to Majumdar's finding. Karandikar's opinion is creditable than 
these two. Jain utilized works of Ibn-e-Khaldim and the book Keemya-e-
Saa 'dat. He misquoted the hadith that soul and God are one. Similarly he 
wrongly translated the hadith, which described Prophet as the city of 
knowledge and not as city of Gnosis. Contrary, to his contentions physical 
body is never presented as the prison of soul by the accepted sufi 
thoughts, however a few Sufis impressed with Hindu philosophy have 
regarded the body as prison. However he has correctly concluded the 
concept of perfect soul as mentioned in sufi works. His insistence that 
Mathnavi is third in rank in the Islamic sources is not correct. His notion 
that Sufis aim to destroy the body is flawed. Their aim is to subdue the 
physical and not destroy it altogether. He beautifliUy explained the role of 
action in the winning of salvation. 
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Values in Islam: 
Every society is governed by certain values. The apparent or tangible 
features of any society have a deep relation with the values that govern it. 
Further these values themselves have an underlying philosophy. Most 
often while examining a religion the external features are evaluated, 
overlooking the underlying ideals. 
For a better understanding of other reUgion it is imperative to examine the 
value system along with its philosophy. The scope of values is vast; there 
are numerous values in the reahn of social, ethical and moral spheres. To 
discuss each one of them is not intended here. The concept of human 
equality, tolerance and peace; slavery and the position of women in Islam 
have been given more attention. The reason for this emphasis is the socio-
religious structure temperament of the writer himself and the interaction 
between the two communities in the past. 
The record of Hindu views on these topics would give their perception of 
Islamic Values. 
Moral and Ethical Values: 
The Hindu scholars have dealt with some basic questions relating to what 
is the goal or ideal of Islamic ethical system, whether Islam as a faith 
accord importance to morals? Also how are Islamic ethical values similar 
to or different from those valued in Hinduism? The idea that emerges 
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from this discussion is that the Hindu view of Islamic ethical system is 
varied. It includes different opinions about ethical or moral values 
attached to Islam. It is so polarized in nature that the authors arrive at 
contradicting conclusions. The first one is that the moral teachings are the 
essence of Islam, and the other is, that there are no ethical or moral values 
attached to Islam. The highest goal according to few is the attainment of 
peace, while at the same time others regard it to be a ethical system 
applicable to believers only which is not universal. 
Vyas finds the ethics and morality as an embodiment of Islam itself He 
finds morality in the very essence of the word 'Islam' for he notes that: 
"the word 'Islam' means to resign oneself to peace. It is a 
perfect tranquility in the primary sense Positively 
this means that the man has not only to desist from harming 
others, but he has also to do good to them." (Vyas 1982:76) 
He records a deep relation between the ethics and spirituality in Islam, 
and declares it unconceivable separating the two: 
"It is ethical life which leads to spiritual development." 
(Vyas 1982:81) 
Further he explains the effect, which the belief must produce in an 
individual, he notes: 
"man must entertain good desires and do good deeds. 
Obedience and surrender are not an outward show but the 
result of a sincere belief in Him, His angels, divine words in 
scriptures, prophets, pre-destination and the day of 
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judgment. One's conduct must evince equality and 
brotherhood of man and must strive for the justice and 
welfare of the individual and society." (Vyas 1982:82) 
He emphasizes the implication of fulfilling God's will in Islam and its 
relation with the ethics. He notes: 
"man has been given free will, an independent invitation to 
fiJfiU God's will It is mainly through the service of 
man, one carries out God's will. Unity of God implies that 
one should take care of all the spheres of human activity." 
(Vyas 1982:81) 
He suggests that in Islam actions affects an individual's bonding with 
God. 
He states: 
"the trust in God is to be freely chosen and accepted, for it is 
God who has given man all his actions and thoughts. But the 
pride in man prevents him from realising this dependence on 
God. Every evil action is rejection of God's justice and 
balance. The unrighteous and evil minded gets no guidance 
fromGod." (Vyas 1982:118) 
He finds that in Islam happiness of an individual is linked with his good 
behaviour and actions. He observes: 
"to befit the dignity of man, he is endowed with certain 
eligibilities and free will. But when one misappropriates or 
misuses this power, evil and suffering results." (Vyas 
1982:119) 
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Also that, 
"God has endowed man with discriminative power to opt for 
good or evil, right or wrong. When man misuses tliis power, 
he is unhappy. Those who misuse this power are evil doers 
and wrong their own soul." (Vyas 1982:144) 
He describes sin in Islam to be the negation of an individual's own 
superior position as outlined in the Islamic sources. He elaborates that sin 
in Islam is 
"indifference to the arbitrary decree of God man is 
unaware of his God-like status and hence he is not at his best 
in his hfe and work. This forgetfWness of his state is the 
defiance of God's wish. Thus there is no fixed and 
immutable law whose violation is regarded as 'sin' in Islam." 
(Vyas 1982:144) 
However he notes that 
"distrust and infidelity to God are great sins so also the 
conscious misdeeds." 
For author the purpose of life in Islam is that, 
"with proper purification and moral development, man has to 
cany out God's will in the comprehensive fiilfiUment of his 
life." (Vyas 1982:182) 
The purpose of moral teachings in Islam according to author is 
"to root out the basic self-injury and selif destruction." (Vyas 
1982:185) 
Singh asserts peace as the primary embodiment of the Islamic ethics. He 
substantiates his stand by giving quotations fi-om the Quran and hadith 
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literature. He also compares the Ethical Values of Islam with other 
systems of faith and beliefs. 
He opines that the ethical content as explained in the Quran is that 
"the path to the attainment of peace with God is through the 
attainment of peace with mankind." (Singh 2002:20) 
He proves that this aim is achieved by declaring sobriety, modesty, 
mercy, helpfulness, moderation and religious toleration etc. as the virtues 
of demeanor prescribed by the Quran. 
He extensively quotes verses from the Quran: 
"The (faithful) slaves of the Beneficent are they who walk upon the earth 
modestly, and when the foolish ones address them then their answer is 
peace. "(25:19) 
"Be modest in thy bearing and subdue thy voice. Lo! the harshest of all 
voices is the voice of ass. "(31:19) 
"Oye man! We created you from a single pair of a male and a female and 
made you into nations and tribes that ye may know each other, not that ye 
may despise each other. Verily, the most honoured of you in the sight of 
Allah is, he who is the most righteous of you. And Allah is well 
acquainted with all things. "(49:13) 
"Call to the way of thy Lord with wisdom and exhortation and argue with 
them in the best manner. "(16:125) 
"Say ye, we believe in Allah and His revelations to the prophets, in what 
174 
was revealed to all the nations and that given to Moses and Jesus, and 
that given to other apostle from their Lord. We do not make any 
distinction between one and another of the prophets. For, we submit 
entirely to Allah. "(2:136) 
"And abuse not those whom they (i.e. non-believers) call upon besides 
Allah, lest exceeding the limits, they abuse Allah through 
ignorance. "(6:109) 
"To every people have we made their deeds fair seeming, that to their 
Lord is their return, so He will inform them of what they did." 
"Lo! those who believe (in that which is revealed unto thee 
Muhammed),and those who are Jews, Christians andSabeans whoever 
believeth in Allah and the last Day and doeth.right surely their reward 
is with their Lord, and there shall no fear come upon them neither shall 
they grieve. "'(2:62) 
Similarly, he shows that the ethical injunctions contained in the Hadith 
proves that Islam aims at promoting peace. 
He notes: narrated by ibn-i-Omar that Prophet Muhammad (pbuh) said 
that "one who helps violence and promotes or seek help to promote 
tyranny (violence) is forever under the wrath of God.(ibn-i-
Maja,Hadith:l,p:42l,no. 63) 
According to the author it is the 
"specific historico-cultural factors, which circumscribe and 
175 
narrow down the Islamic ethics of peace." (Singh 2002:28) 
He notes that a few traditions promote 
"an ethic of in-group peace and out group legitimation of 
violence." 
Nevertheless, he clarifies that Quran gives 
"imequivocal support to universalistic peace." (Singh 
2002:29) 
He gives the evidences from the Hadith: 
// is narrated by Abdullah.b.Omar that "the Prophet (pbuh) once 
remarked a true muslim is one whose tongue and hands bear no violence 
and a perfect Mujahid is he who has given up those vices which are 
prohibited by God. "[Imam Bukari, Tarjid-e-Bukhari,Lahore] 
He notes that, 
"in contrast to the Hindu tradition, the meaning of peace 
contained in the Arabic literary tradition, is oriented towards 
humanistic and life-affirming principles. This ethic is not 
posited on the foundation of asceticism and life denial." 
(Singh 2002:101) 
He asserts that, 
"the concept of peace has a more dominant activistic and 
positive ethical connotation. Peace means kindness, 
compassion for other's suffering, acts of social charity and 
justice. It is not linked with the non-killing of animals or 
vegetarianism as in the Hindu tradition. It is also not judged 
on a purely rationalistic or utilitarian criterion as in the 
Maoist School of the Chinese philosophy but retains an 
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ethical character. The concept of peace is thus, primarily 
humanistic." (Singh 2002:110) 
Bhargava emphasizes the importance of ethics and morals in Islam and its 
contribution to the world. In his view Islam's ethics places before man the 
highest ideal, which is to be worthy of God and to develop the divine 
element. 
He discusses the contribution of Islamic ethics and asserts that, 
"Ethics in Islam had its strong roots and sent out-shoots into 
the life of Asia and Africa and even Europe, which kept it 
healthy and vigorous." 
He opines that, 
"Islam never lost its sense of values and never erected a 
pedestal which man could not reach. What imparts grandeur 
to this creed is its conception of morality, which serves as an 
infallible guide to the individual, demanding unlimited self-
sacrifice and repaying the devotion of its followers strength 
in tlie union Its triumphant success was due to the fact that 
it regarded morality as the safeguard of the discipline which 
constitutes a nation's vigour. Religion and morality are a 
means to the great end of existence, which is strenuous 
action in a united faith." (Bhargava 1961:3) 
Vaswani: He is if the opinion that morality in Islam is superior to the 
western idea of morality. 
He gives the examples of democracy and states: 
"democracy is the very essence of Islam." (Vaswani 
1921:36) 
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For him democracy is love of man as man. He notes 
"Europe has yet to know what it is to place love of man 
above love of the world." (Vaswani 1921:36) 
He draws a sharp contrast between the Europe and the Islamic 
civilisation. He asserts that Islamic civilisation has subordinated money to 
the immaterial values of life, 
"unlike Europe" he says "it has not worshipped mammon as 
its God." (Vaswani 1921:35) 
He opines that the European theories of capitalism, imperialism, 
commercialism, land grabbing and exploitation have the roots in love of 
the world. 
Chandra discusses the place of morals in Islam and the basis of ethical 
values in Islam. He deduces his infonnation from the verses of the Quran. 
He gives the verse: "there is no kind of beast on earth nor fowl which 
flieteth with its wings, but the same is a people like unto you; we have not 
omitted anything in the book of our decrees." 
Based on this verse he declares: 
"all living things on this earth are communities and have 
their communal existence which necessarily ' implies 
communal law. This is the beginning of Moral law. 
Everything that is injurious to communal life is a sin against 
comimmity." (Chandra 1979:72) 
From the verse: "Everytime they light the fires of war, God puts them out, 
and they strive to create disorder on this earth. But God loves not the 
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creator of the disorder." 
He deduces that, 
"the Quran does not deny the existence of evil. It however, 
asserts the triumph of good over evil in the end." (Chandra 
1979:78) 
The principle of Islamic ethics in his opinion is that 
"everything that is injurious to human welfare is immoral." 
(Chandra 1979:80) 
He opines that the 
"man's life, it is stated over and over again in the Quran, is a 
striving for .It is not an end in itself. It is an activity and its 
tendency is towards the attainment of goodness, beauty and 
truth in tliought, word and deed." (Chandra 1979:84) 
Srivastava gives contradictory statements about the ethics in Islam. At 
one place he asserts: 
"there is no effort in it to bring moral and spiritual change in 
the individual. The realisation of heaven does not provide 
moral change in a person." (Srivastava 1974:132) 
At another place he writes: 
"Islam lays down positive moral virtues for mankind to 
follow. They are acquisition of knowledge, justice, 
uprightness, fulfilling obligations, truth, good manners, 
thankfuhiess, charity, devotion to parents, tenderness, 
kindness to animals, good-will towards others, self-denial, 
self-restraint and forgiveness, repentance for the sins 
committed, purity, modesty and regard for neighbours." 
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(Srivastava 1974:155) 
For the fomier view he quotes Edward Sell: 
"The Islamic conception of salvation is entirely 
legalistic; it is not a moral change in the heart now, leading a 
man to have power over sin to repress it, but a release in the 
next world from the punishment of hell, in virtue of certain 
good acts done in this life. It is not a becoming, but a 
receiving." 
However, the author also notes that, 
"moral preparation for man is necessary for the realisation of 
communion with God." (Srivastava 1974:154) 
He notes the importance of ethical values in Islam and writes: 
"by especially providing the ethical code in the Quran as the 
truths revealed by God, there is much sanctity attached to 
tliem. That is why there is sincerity and zeal in the followers 
of Islam in their daily moral works." (Srivastava 1974:155) 
Swamp finds moral laws of Islam to be short of universality and in-
wardness. 
He opines: 
"Muhammad's religion is predominantly theological but 
moral values are not altogether neglected." (Swamp 1984:4) 
He finds that in an Islamic system of ethical values 
"a Muslim owes everything to the ummah, very little to 
others. He has no obligations, moral or spiritual toward non-
Muslim as part of the human race except to convert them by 
sword, spoils and jizya." (Swamp 1984:4) 
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This remark is based on a tradition where Prophet Muhammed (saw) 
defines al-din ("the religion" i.e. Islam) as "sincerity and well- wishing 
for Allah, His Books, His Messengers and for the leaders and general 
Muslims. 
The author quotes an incident where a martyr in a holy war instead of 
entering paradise was seen by Prophet in the Fire for the gannent or cloak 
that he had stolen from the booty. From this tradition, he deduces that, 
"to rob a whole people is piety, but to remove a paltry 
something from a looted treasure is moral depravity of a 
magnitude that deserves eternal fire." (Swamp 1984:5) 
He concludes that 
"such a sectarian and preponderantly theological 
approach teaches topsy-turvey morals." (Swamp 
1984:4) 
He asserts, 
"Another feature of Prophet's teaching on moral values, 
inevitably flowing from its predominantly theological nature 
is its lack of universality." (Swamp 1984:191) 
He gives evidence form the Quran and Sunnah. He quotes the verse: 
"Muhammad is Allah's apostle. Those who follow him are ruthless to the 
unbelievers but merciful to one another." 
He also cites a few traditions such as the one where the Prophet advises 
his followers not to greet Jews and Christians first, contrary to what they 
should do amongst one-another. Also that if you meet a Muslim on the 
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road, you are to be courteous and step aside to give him the way, but if 
you meet a Jew or a Cliristian, you are to push him aside. He notes that in 
Quran (9:84), Allah forbids a Muslim to offer a prayer of mercy toward 
non-Muslims. 
He opines that, 
"Muhammad's moral teaching lacks inwardness" and that 
"he founded a very outward rehgion." (Swamp 1984:192) 
However, the author does not give his reasons for this assiunption. 
For the author, the entire premise of Islam itself, goes against regarding 
moral actions the supremacy. He writes, 
"in religions where theology is supreme, moral action 
occupies a secondary place. It is not God's grace that wins 
salvation but either atoning death of His only son or the 
intercessory power of His last Prophet." (Swarup 1984:202) 
He gives the evidence of a hadith which says. Prophet said: observe 
moderation in your doings, but if you fail, try to do as much as you can 
do and be happy for none would be able to get into paradise because of 
his deeds alone. 
Lai accuses Islam of double standards. He notes: 
"Islam has two sets of principles of morality, ethics and 
justice: one for Muslims and the other for non-Muslims. 
Sincerity, well wishing and brotherhood are for the believers 
and faithflil. For non-Muslims the principles and standards 
of behaviour are different." (Lai 1999:15) 
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Reflections: 
Two contradicting views of moral values in Islam emerge from the 
discussion. One that regards Islam as an upholder of Universalistic moral 
and ethical values in opposition to those who blame Islam for a narrow 
sectarian morality. The authors have compared Islamic ideals with Hindu, 
western and even ascetic thoughts. Vyas, Bhargava, Singli, Vaswani and 
Chandra are promoters of the fornier view. Swanip and Lai support the 
latter. 
Singh, Chandra,Swaiup quotes the verses from the Quran and Hadith 
with references to prove their contentions. Vyas, Bhargava, Vaswani and 
Srivastava develop a philosophical discussion of moral values and do not 
necessarily give Quranic verses or Hadith. The evidences from the basic 
sources make the claim more credible. Whereas the philosophical 
arguments do not always necessarily depict the Islamic viewpoint, it 
serves as the reading of the author's interpretation of Islam. 
Lai claims that many Quranic verses and Hadith give rulings of sectarian 
morality, however, he does not quote a single one. Swarup has half-
quoted the hadith and made blatantly wrong inferences of the text. He 
gives the hadith from Muslim, (No.6770) and infers that it is only the 
"intercessory powers of Prophet that qualifies a believer f6r Paradise and 
not the moral values. However, those inference is disproved by the last 
part of the same hadith: 6770 which he did not quote. It says, "they (the 
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companions of the Holy Prophet) said: Allah's Messengernot even thou? 
Thereupon he said: Not even I, but that Allah wraps me in His mercy, and 
bear this in mind that deed loved most by Allah is one which is done 
constantly even though is insignificant." (tr.Siddiqui 1978:IV, 1474) 
His arguments based on the hadith, which defines rehgion or din as well 
wishing, and sincerity for Muslims (alone) is answered by the several 
Quranic verses and Hadith quoted by Singh. These numerous instances 
from the basic sources of Islam give authenticity to the claim of majority 
of authors in discussion. 
Vyas's findings on ethical values are remarkable. He sketches liis ideas in 
an engaging style. His conclusions like: 
"the unrighteous and evil minded gets no guidance from 
God." 
Reveal his understanding of the subject. He discusses the ethics and 
moral's connection m Islam with spirituality, belief, God's unity and even 
happiness. He defines sin in Islam and finally gives the purpose of ethical 
values in Islam. His discussion is praise-worthy in more than one ways. 
Singli extensively quotes appropriate verses to exliibit the importance of 
etliics in Quran. He shows the relation of ethics and it's role in the 
attaimnent of peace. He holds that Quran supports Universal peace but 
contradict at one place when he says that in certain conditions the Islamic 
ethics of peace is narrowed down. However with his own evidences from 
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the Quran and the Sunnah, he proves that instead of narrowing down, 
Islam has stretched and expanded the notion of peace. 
Bhargave makes note of the reahstic approach of Islam even in defining 
the ideals of ethics, which is generally not found in other faiths. 
Vaswani's comparision of Islam and western ethical values is laudable. 
Chandra's comment on the basis of Quranic verses that everything that is 
injurious to community life of any species is a sin against community is 
creditable. He correctly comments that the canvas of immorality in Islam 
includes everything that is injurious to human welfare and that life is a 
place of action. 
Srivastava claims that Islam does not aim at moral change in a person on 
the basis that it is legalistic and look for reward or punishment and not 
insist on a moral change in heart is nothing but ignorance of Islamic 
values. By making it legalistic, Islam promotes the moral and uprightness 
in the society. Further he himself refutes his theory and rightly explains 
the moral virtues tliat Islam aims at promoting. 
Swarup is not only incorrect that a Muslim owes everything to Ummah, 
but is also criticized by Vyas, Srivastava, Singh and Chandra. He 
erroneously concludes that for a small crime, there will be a big 
punishment. Quran makes it clear that abiding punishment is only for 
willfiil rebellion, but not after repentance, nor for minor sins. Rewards for 
good deeds are multiplied but punishment for evil actions is equal to it. 
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His assumption that moral can be topsy-turvey is contradictory. Islam 
never commands to differentiate between Muslims and non-Muslims in 
the matter of human brotherhood, love, goodwill and regard, these virtues 
are universal. The commands related to riglits of relatives, neighbours and 
strangersare concerned, they are universal. The similar charge is made by 
Lai of double standards, he is unable to understand that religious affirmity 
is different from behaviour with other conununities. 
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Social Values of Islam: 
There are several social principles on which a community can be 
examined. It is imperative to assess certain values, which are more 
pertinent in a specific socio-religious milieu since the analysis of those 
values alone will help in forming the true understanding of that society. 
Moreover, values do not exist by themselves they are established by the 
religious precepts and philosophy. Hence values must be Ipoked into with 
the underlying essence of its beliefs. Omission of this sensibihty would 
result in flawed conclusions otherwise. For example: if the values in 
certain spheres differentiates people on the basis of belief and disbelief, it 
must be checked what this behef system assumes from them? Does it ask 
to acquire such qualifications, which are within the bounds of human 
endeavor or question unattainable goals? Equality and affinity is one 
point of consideration. Here it must be checked if this belief expects that 
whether humans would be equal on the basis of their birth or actions. 
Several authors discuss concept of himian equality and brotherhood in 
Islam. It is important to find how Hindu authors with respect to Islam 
understand this important denominator of any society. In contrast with the 
Hindu notion of Vam-Asharam, hierarchy on the basis of birth and a 
history of Brahamanic caste system it must be examined, how these 
authors have analyzed and commented about ideal of human equality in 
Islam. The other important parameter to be assessed in Indian context is 
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the tolerance for others prescribed in Islam. In a pluralistic society, it is 
cmcial to check the forbearance standards of a religion. India has always 
been a multireligious and multi-ethnic society, people of various faiths 
have existed here since a long period. It must be checked what are the 
understanding of authors about this feature of Islam. Does Islam tolerate 
those who are not in its fold; does it preach mutual co-existence as the 
basis of community life? True judgement of any value system must be 
assessed from the precepts it prescribes for the neglected sections of the 
society. Consequently the position of women in Islam i^  checked. The 
attempt would be to find what enquiries authors have made about 
women's position, the sources that they employed for the same and 
finally the conclusion that they made. Many Hindu authors have 
discussed the issue of slavery specially those who produced their works 
in the early part of 20* century. The reason was the on-going debate of 
slavery in the west during that period. 
I 
Concept of human-equality and Brotherhood: 
All the Hindu scholars whose opinions are discussed here unanimously 
acknowledge the presence of concept of Human Equality in Islam and its 
contributing effects on the world. They highlight its importance in Islam. 
Radhakrishnan emphatically asserts that the concept of equality in Islam, 
which is in sharp contrast with caste bigotry in India 
"drove many of those subjected to them into the fold of 
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Islam." (Radhakrishnan 1947:132) 
Gandhi declares, 
"the great virtue which I find in Islam is that it teaches 
equality and brotherhood of man, be the king or slave." 
(Gandlii 1973 : V56,243) 
Roy asserts 
"the principle of equality proclaimed by Islam proved to be a 
factor in its spectacular triumph." (Roy 1958:43) 
He traces the origin of the principle of equality in Islam and regards it to 
"the traditional freedom of the nomadic life of the Arabic 
tribes." (Roy 1958:42) 
He opines that Islam stood for fi^eedom and equality whereas the 
oppressive laws in a class and cast-ridden society governed the societies 
of the Roman, Byzantine, Persian and Indian Empires. 
Taracand opines that on the social side: 
"the most impressive feature of Islam was the assertion of 
the equality and brotherhood of Muslims and hence the 
absence of a priestly class." (Tarachand 1976:40) 
Bhargava higlilights that, 
"on the social side, democracy is the key-note of Islam. The 
concept of fraternity in Islam produced a profound effect on 
the social and political structure of the age. It abolished all 
doctrines of caste and colour, and gave to the lowest and the 
most degraded being in every country the status of equality 
with the higliest." (Bhargava 1961:4) 
Vaswani opines that the faith 'Allah ho Akbar! God alone is Great' makes 
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"Islam a Brotherhood, an International Brotlierhood, a 
Fellowship of many races and tribes." (Vaswani 1921:36) 
Samanta is of the opinion that, 
"Islam as a religion is liberal compared to other religions." 
(Samanta 1988:166) 
He declares that, 
"Islam was the first religious faith that proclaimed the theory 
of equality of all behevers." (Samanta 1988:169) 
He further notes: 
"the idea of equality of all under the laws of Islam attracted 
the attention of the oppressed class of the world in an age 
when such a liberal thouglit was a dream." (Samanta 
1988:170) 
Vivekananda declares emphatically that, 
"if ever any religion approached to —. equality in 
an appreciable manner, it is Islam and Islam alone." 
(Vivekananda 1994:VI,415) 
He finds that, 
"Islam makes it followers all equal-the essential part of 
Mohammedan religion." (Vivekananda 1994:11,371) 
However, he complains this brotherhood to be exclusively of Muslims 
alone, he asserts: 
"Mohammedan talk of universal brotherhood-why anybody 
who is not a Mohammedan will not be admitted into the 
brotherhood." (Vivekananda 1994:11,380) 
Similarly, Divekar claims that. 
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"the brotherhood of Islam is not the Universal brotherhood 
of man. It is a brotherhood of Muslims for Muslims only." 
(Divekar 1943:10) 
Singh asserts that Islam preaches Universal Brotherhood, which implies 
not just the brotherhood amongst believers but encompassing non-
believers in its fold too. 
He extensively quotes Quran, the traditions of the Prophet Muhammad 
(saw) as well as several famous works of Scholars. He posits that Islam, 
"sought to fight the idols of greed, desire and interests, to 
establish a society based on unity and equality of all human-
beings." (Singh 2002:20) 
He opines, 
"the emphasis on unity and brotherhood was counter-
positive for the warring tribes of Arabia, engaged for 
generations in internecine wars. The Prophet's objective was 
to knit them into a fraternity." (Singli 2002:44), 
is clearly in contrast with Roy's opinion. 
The author gives the verse: "And holdfast all together by the Rope which 
Allah (stretches out for you) among yourselves and be not divided and 
remember with gratitude Allah's favour on you for ye were enemies and 
He joined your hearts in love, so that by His grace ye become 
brethren."(3:103) 
The author agrees with Maulana Abul Kalam Azad's interpretation of 
unity, which embraces not just Muslims but the entire humanity. He notes 
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as Allah has declared in Surah Fatiha that He is Rabb-ul-Alameen (Lord 
of Creation) and Rabb-ul-Muslimin (Lord of Muslims). Moreover, he 
notes that in the Quran its mentioned that the Prophet came as a mercy for 
all mankind. He quotes the hadith "No Muslim can become a Momin, 
unless he likes for all others what he likes for himself and he makes 
friends with them for the sake of God." 
He finds that the lesson of peace preached by the Prophet w,as 
"underpirmed by the concept of Universal Brotherhood." 
(Singh 2002:45) 
He quotes verse for the support: 
"All mankind is a single community" (2:213) and 
"O Mankind, We created you from a single (pair) of a male and female, 
and made you into nations and tribes that ye may know each 
other."(49:lS) 
He notes: 
"One of the striking features of the Muslim World, which 
has been emphasised by many observers, historians, travelers 
and missionaries, is the feeling of unity in Islam, which 
perhaps overlap all the barriers set up by nationality and 
geographical position. Islam has succeeded in obliterating 
race prejudice to an extent no other religious system in the 
world offer any parallel." (Singh 2002:51) 
He cites that in the Quran God is addressed as Rabbin-Nass (Lord and 
Cherisher of Mankind), Malikin Mass (Ruler of Mankind), Ilahin Mass 
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(Judge of Mankind).The God of Islam is the Universal God of love, Al-
Rahman (the most merciful), AL-Raheem (the most compassionate), 
Rabbil-Alameen (the Lord of the Universe) 
He is of the opinion that unity in diversity should be the aim as there will 
ever be differences in religious thinking. 
He cites the verse: "if Allah had willed, He could have made man as to 
have only one single religion, but this world is to put mankind to test as to 
how man will use his own intelligence and discretion (free-will)" 
I 
"Mankind is but one single community, and Allah sent Messengers with 
glad tidings and warnings; and with them He sent the Book, after the 
clear signs came to them, they did not differ among themselves except 
through selfish contumacy. God by His grace guided the Believers to the 
truth, concerning that wherein they differed. For Allah guides whoso He 
will to the path that is straight-of Truth. "(2:213) 
He asserts that, 
"Islam has not merely preached but actually realised full 
equality and fraternity between all races and peoples. Islam 
is true socialism, which knows no pride of wealth or colour. 
The Universal doctrine of the equality of all religions is 
firmly established in the Quran. In it are laid down the codes 
for a common understanding with the followers of other 
faiths and other scriptures. The Quran took another step and 
required every follower of Islam to believe in all Prophets of 
God,followed by action.In the history of spiritual education 
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of man, Islam stands out like a beacon of light." (Singh 
2002:58) 
He opines that in Islam, 
"the brotherhood between the Muslim and equal treatment of 
non-Muslim are its two basic principles." (Singh 2002:58) 
He quotes the message delivered by Prophet Muhammad(saw) in his last 
pilgrimage: "O mankind! Your Lord is One. So is your father. Know this 
well that no Arab shall be have superiority over a non-Arab, or a non-
Arab over an Arab. A white man has no superiority over a Negro and a 
Negro has none over a white man in their merits, excepting of their fear 
of God. It is certain that in the eyes of God, the most superior of you is 
the one who follows the principles of Islam most faithfully." 
He notes: 
"it is impossible in Islamic society to reduce man in the 
name of Islam to the kind of degradation to which we find 
whole races, or castes condemned in many non-Islamic 
societies. Islam can claim both in the hght of the Quran and 
Sunnali as well as the practice of Muslim Governments to 
have been alone to solve the problem of race prejudice far 
more effectively than any other system or philosophy, 
ancient, medieval or modem known to man." (Singh 
2002:60) 
He opines that, 
"Universal Brotherhood of Man is the code of a Muslim's 
conduct and behaviour towards non-Muslims". 
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He quotes a Hadith, where Prophet described the qiiahties of a true 
Mushm,' Muslim is one from whose hands, tongue and limbs every one is 
safe. He is not a Muslim who fills up his stomach while his neighbours 
are starving, the smallest service, for even a minute is far more valuable 
than spending the whole of a year in prayer'" 
Reflections: 
The authors unanimously declare that Islam has the concept of human 
equality. However few of them find Islam short of Universal brotherhood. 
Each author has given his own reasons for proving the claim. 
Radhakrislman and Roy cite the spread of Islam in Indian society ridden 
by Caste-system as tlie evidence of human equality in Islam. 
According to Tarachand it is absence of priestly class, which proves the 
human equality in Islam. 
Bhargava finds the concept of fraternity leading to it and Vaswani claims 
that the creed: 'Allah is the greatest' is its precursor. 
Samanta reasons out that it was the equality before eternal law in Islam 
that led to its spread in India. 
Singh gives Quranic verses and Hadith to prove his claim. 
For Gandhi it was his life experiences of living with Muslims that he 
believed that Islam teaches human equality and brotherhood. 
Vivekananda thougli agrees with others on the issue of human equality, 
argues that brotherhood in Islam is among believers only. 
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Divekar holds a similar view.Both Divekar and Vivek'ananda fail to 
differentiate between various types of brotherhood. One is the 
brotherhood of man based on the human dignity, the other is a special 
brotherhood based on the affinity of religious faith. Islam never 
challenges the human dignity. 
Another useful discussion is whether Islam was the harbinger of the 
concept of human equality and brotherhood or was it borrowed from the 
Arab nomadic life. 
Roy holds the latter view on the basis that nomadic life is generally a 
'free' life. However his argument is weak in comparison with Singh who 
gives verses and Hadith, which disapproved this claim; the internecine 
wars of the Arab tribes recorded as Ayyam-ul-Arab can be sighted to 
prove the sanguinary nature of nomadic tribes. Besides all the Arabs were 
not nomads. 
In presence of such verses as 2:213 and 49:13 as given by Singh and 
hadiths, which declare good and equal treatment to non-Muslims, 
Vivekananda and Divekar's claims become superfluous. 
Tolerance: 
Several scholars have discussed religious tolerance. Whether Islam 
permits religious tolerance or pronounces an ideology of sheer fanaticism 
has been discussed. The opinions are as varied as claiming Islam to be a 
bearer of religious tolerance till a religion that promotes theory of 
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subjugation and expansion. The scholars have generally drawn their 
evidences from the Quran, Hadith and the Muslim history. The issue of 
tolerance attracted the attention of these scholars due to the presence of 
muhireligious societies in India . Also during the partition days in India, a 
great debate was made on the position of Islam as tolerant towards 
Hindus. Drawing on this inference the claim for or against tlie partition of 
India on the basis of two religious communities were made. 
Roy emphatically asserts that tolerance has been an indispensable part of 
the Islamic creed and Muslims as a nation has been more tolerant towards 
other religious communities as compared to the western Christian nations 
.He extensively quotes from the historical records as collected by western 
historians. He presents the history of Muslims as a proof that Muslims 
have been a tolerant race. 
He notes: 
"historical background and the social conditions in wliich it 
was bom put on Islam the stamp of toleration, which to the 
t 
discerning eye, may appear to be incongruous with the spirit 
of fanaticism traditionally associated with it." (Roy 1958:34) 
He argues that there is no contradiction between Islam and tolerance as 
"the basic doctrine of Islam-There is but one God'~itself 
makes for toleration." 
He elucidates that for the Muslim, 
"those who worship differently, are for him mistaken and 
197 
misled brethren, but nonetheless children of the self-same 
father, to be brought to the right road, or indulgently 
tolerated until they are ready for redemption." (Roy 1958:34) 
He argues that the tolerance was essential as, 
"the economic interests of the Arab trader, which produced 
the monotheistic creed of Islam, was antagonistic to 
indiscriminate bloodshed." (Roy 1958:35) 
He cites an instance of toleration: 
"When Jerusalem capitulated to Khalif Omar, the inhabitants 
of the vanquished city were left with possession of their 
worldly goods, and allowed the freedom of worship. A 
special quarter of the city was allotted for the residence of 
the Christian population with their Patriarch and clergy 
—the Pilgrimage to the Holy city was stimulated rather than 
suppressed by the Muslim conquerors, Four hundred and 
sixty years later, when the Holy Land reverted to the 
Christian rule of the crusading knights of Europe, tlie 
oriental Christians regretted the tolerating Government of the 
Arabian Khalifs." (Roy 1958:35) 
He contrasts this account of Muslim tolerance with the occupation of 
Jerusalem by the Crusaders. He quotes: 
"In the pillage of the private and public wealth, the 
adventurers had agreed to respect the exclusive property of 
the first accupant. A bloody sacrifice was offered by 
mistaken votaries to the God of Christian; resistance might 
provoke ,but neither age nor sex could modify, their 
implacable rage; they indulged themselves three days in a 
198 
promiscuous massacre. After seventy thousand Muslims had 
been put to the sword, and the harmless Jews had been 
burned in their synagogue, they could still reserve a 
multitude of captives whom interest or lassitude persuaded 
them to spare." (Roy 1958:36) 
He quotes Gibbon: 
"to his Christian subjects, Mohammad readily granted 
security of their persons, the freedom of their trade, the 
property of their goods and the toleration of their worship." 
He opines 
"principles of toleration was observed with more or less 
strictness not only by all the immediate successors of tlie 
Prophet, but over the whole of Arabic ascendancy." (Roy 
1958:37) 
He notes 
"for centuries the Saracen Empire offered hospitable asylum 
to the persecuted Jews as well as to the unorthodox Christian 
sects of the Nestorians, Jacobites, Eutychians and Paulicians-
even to the CathoUc Church." (Roy 1958:37) 
The author on the authority of the Ecclescistical historian Renaudot notes: 
"the rank, the immunities, and the domestic jurisdiction of 
the Patriarchs, Bishops and the clergy were protected by the 
(Muslim) civil magistrates (of Egypt); the learning of 
Chiristian individuals recommended them to the 
employment of secretaries and physicians; they were 
enriched by the lucrative collections of revenue; and their 
merit was sometimes raised to the command of cities and 
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provinces." 
He cites tliat tlie Magian creed did not forfeit tlie toleration of the 
conquering Arabs. The ancient temples of Fire 
"crumbled not under the ruthless blow of the fanatical sword 
of Islam; they were doomed to destruction, and fall to 
inevitable ruins in consequence of the general desertion of 
their votaries." (Roy 1958:39) 
The author observes that the administration of most Christian 
governments was 
"more oppressive than that of the Arab conqueror's." (Roy 
1958:45) 
He quotes: 
"the inhabitants of Syria welcomed the followers of 
Mahomet, the copts of Egypt contributed to place their 
country under the domination of the Arabs, and the Christian 
Berbers aided the conquest of Africa. All these nations were 
induced, by the hatred for the government of Constantinople, 
to place themselves under the sway of Mohammedens. The 
treachery of the nobles and indifference of the people made 
Spain and south of France easy prey to saracens." (Roy 
1958:46). 
He notes: 
"there is no end of testimonies to prove that even in the 
predominantly material period of their history, the Saracens 
were far from being barbaric bands of fanatical marauders, 
spreading pillage and repine, death and destruction in the 
name of religion." (Roy 1958:14). 
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He states that 
"the current notion of bigotry and fanaticism of Islam loses 
all historical authenticity when it is known that the men of 
learning so highly appreciated by the successors of the 
Prophet, were mostly devoid of any religious fervour, not a 
few of them holding views frankly heretical, and the general 
burden of tlieir teachings was the assertion of the reason of 
man as the only standard of truth." (Roy 1958:62). 
He comments on the tale of the destruction of the famous library of 
Alexandria. He asserts that, 
"one must have a pious mind or credulous disposition to 
believe that those who took delight in founding and 
supporting such noble seats of learning would have callously 
set fire to the library of Alexandria; that those who command 
the gratitude of mankind for having saved its most precious 
patrimony, could have possibly begun by contributing to the 
destruction of that treasure." (Roy 1958:63). 
Gandhi supports the claim that Islam preaches toleranpe and regards 
Quran as the basis of his contention. He asserts: 
"I do not know a single writer on Islam who defends the use 
of force in proselytizing process." (Gandhi 1965:10). 
Instead he opines, 
"Islam preaches humility." (Gandhi 1969:V31,5) 
Also that, 
"Islam enjoins upon us tolerance towards other's religions. It 
doesn't say tliat other religions are false. He alone who do 
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good to others is a true man. This is the principle of Koran as 
also the teachings of other religions." (Gandhi 
1973:V56,315). 
He notes: 
"Islam has sufficient in itself to become purged of liberalism 
and intolerance." (Gaadhi 1967:V25,179). 
Vaswani opines that Islam preaches tolerance. He presents evidences 
from the Quran, the Sunnah and the historical narrations of Muslim rule. 
He notes that, 
"Europe does not appreciate, does not understand the faith 
and culture of Islam. Not many of the non-Muslims in India 
do so either" (Vaswani 1921:30), 
and this is the reason why they find Islam and tolerance inconsistent with 
each other. He asserts the idea that the 
"notion that Islam is intolerant has grown partly out of 
interested motives, partly out of ignorance." (Vaswani 
1921:31) 
He supports his argument by giving the meaning of the word Islam and 
the Koranic verses preaching tolerance. 
0 The people of the Books, such as Christians, Jews, Muslims and those 
who believe in the unity and singleness of God, and the immortality of the 
soul, and practice charity and are benevolent and kind to the poor and 
take care of the orphans-they are the people of salvation. 
ii) Let there be no compulsion in religion. 
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Also quotes hadiths: Prophet said: 
i) "A perfect Muslim is he from whose tongue and hands mankind is 
safe". 
ii)"Do unto others what you would have them do to you; and reject for 
others what you would reject for yourself " 
He notes that, 
"Jews have been better treated by Muslims than by 
Christians and have preferred to stay in Muslim rather than 
in Christian lands," (Vaswani 1921:32), 
derived from the hadith: One day a bier passed by the Prophet; being told 
it was the bier of a Jew, he said: "was it not the holder of a soul from 
which we should take example and fear". 
Further he says that, 
"Islam was tolerant not simply to the Jews but also to the 
Christians." (Vaswani 1921:32), 
He supports his claim by explaining the teachings of the Quran and the 
Hadith. 
He narrates that; a perfect man according to the Prophet is "he from 
whose tongue and hands mankind is safe." 
Singli discusses the question of tolerance in Islam extensively giving 
evidences from the Quran and the Simnah. 
He asserts that Islam preaches religious tolerance and is against the use of 
force or compulsion in winning the converts. He gives thirty two verses 
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of Quran which speaks about tolerance and in his opinion there are 
around thirteen verses, wliich gives injunctions against tolerance, 
however, he clarifies and proves that this inference could be drawn by 
just a partial reading of the text nevertheless these verses too are not 
against humanism. 
He notes: 
"the Quran, abounds in verses which suggest, rather 
prescribe tolerance of a high order." (Singh 2002:65) 
However, he, clarifies there are several verses in Quran, 
"which prima-facia, negate the spirit of humanistic love and 
toleration. But contextual enquiry and textual scrutiny of the 
relevant verses, scattered in different parts of the Quran, 
show beyond any doubt, that these injunctions were 
temporary regulations during the state of war or belligerency 
ratlier than basic maxims of conduct. A comparative study of 
the Quranic texts, in the light of the situational context of the 
revelation, confirms the view that tlie humanistic love and 
tolerance are the fiindamental directive principles of the 
Quran, while mistrust of non-Muslim, social exclusiveness 
and harshness towards non-believers were merely temporary 
rules or security measures during the state of belligerency." 
(Singh 2002:66) 
The author then gives a list of no less than thirty two verses of the Quran, 
which according to him, 
"suggest and prescribe tolerance, inter-religious harmony, 
the essential oneness of all religions and the continuity of the 
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Divine message to the human family as a whole, the equal 
importance of good deeds(together with faith) as the basis of 
salvation, a pennissive approach to the diversity of religious 
faiths and lastly but not less importantly, verses which affirm 
that moral goodness cuts across groupings made on the basis 
of religion." (Singh 2002:66) 
The verses according to him, which speaks of tolerance, are as follows: 
I) "There is no compulsion in religion. The right direction is henceforth 
distinct from error. "(2:256) 
2)"Say (O Mohammad)!: We believe in Allah and that which is revealed 
1 
unto us and that which was revealed unto Abraham and Ishmael and Isac 
and Jacob and the tribes and that which was vouchsafed, unto Moses and 
Jesus and the Prophets from their Lord. We make no distinction between 
any of them, and unto Him we have surrendered. "(3:84) 
3) "Unto you your religion, and unto me my religion. "(109:6) 
4) Lo: Those who disbelieved in Allah and His messenger, and say We 
believe in some and disbelieve in others, and seek to choose a way in 
t 
between."(4:150) 
5)"Such are disbelievers in truth: and for disbelievers We prepare a 
.shameful doom. "(4:151) 
6) "But those who believe in Allah and His messenger and seek to make no 
distinction between any of them. Allah will give their wages; And Allah 
was ever Forgiving, Merciful. "(4:152) 
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7)"The Messenger believeth in that which has been revealed unto Him 
from his Lord and (so do) the believers. Each one believeth in Allah and 
his angels and His scriptures and His messengers-and they say: We hear, 
and we obey (grant us) thy forgiveness, Our Lord, Unto thee is the 
journeying. "(2:285) 
8)"Verily We sent messengers before thee, among them those of whom We 
have told thee, and some of them We have not told thee; and it was not 
given to any messenger that he should bring a potent save by Allah's 
leave, but when Allah's commandment cometh,(the cause)is Judged 
aright, and the followers of vanity will be lost. "(40:78) 
9)"Lo! Those who believeth (in that which is revealed unto thee, 
Muhammad), and those who are Jews and Christians and Sabeans-
whosoever believeth in Allah and the Last Day and doeth right-surely 
their reward, is with their Lord, and their shall no fear come upon them 
neither shall they grieve. "(2:62) 
10)"And unto thee have We revealed the scripture with the truth, 
confirming whatever scripture was before it and a watcher over it so 
I 
judge between them by that which Allah hath revealed and follow not 
their desires away from the truth which hath come into thee. For each we 
have appointed a divine law and a traced-out way. Had Allah willed, He 
could have made you one community? But that He may try you by that 
which He hath given you (He hath made you as ye are). So vie with one 
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another in good works. Unto Allah ye will all return and He will then 
inform you of that wherein ye differ. "(5:48) 
11) "Had Allah willed, they had not been idolatrous. We have not set thee 
as a keeper over them, nor art thou responsible for them. "(6:107) 
12) "Revile, not those unto whom they pray beside Allah lest they 
wrongfully revile Allah through ignorance. Thus unto every nation have 
We made their deed seem fair. Then unto their Lord is their return, and 
He will tell them what they used to do. "(6:108) 
13) "And if thy Lord willed, all those who are in earth would have 
believed together wouldst thou (Muhammad) compel men until they are 
believers?"(10:99) 
14) "It is not for any soul to believe save by the permission of Allah. He 
hath set uncleanness upon those who have no sense. "(10:100) 
15) "Say: O Mankind, now hath the Truth from your Lord come unto you. 
So whoever is guided is guided only for (the good of) his soul and 
whosoever erreth erreth only against it .And I am not a warder over 
you."(10:108) 
16)"Lo: this your religion is one religion, and! am your Lord, so worship 
me. And they have broken their religion (into fragments) among them, 
(yet) all are returning unto us. Then whoso doth good works and is a 
believer, there will be no rejection of his effort. La! We record (it)for 
him."(21:92-94) 
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17) "Say: obey Allah and obey the messenger. But if ye turn away, then (it 
is) for him (to do) only that wherewith ye have been charged If ye obey 
him, ye will go aright. But the messenger hath no other charge than to 
convey (the message) plainly. "(24:54) 
18) "Remind them, for thou art but a remembrance, thou art not at all 
warder over them. "(88:21-22) 
19)"And they say: None entereth Paradise unless he be a Jew or 
Christian. The.se are their own desires. Say: Bring your proof (of what ye 
state) if ye are truthful. Nay, but serrendereth his purpose to Allah while 
doing good, his reward is with his Lord: and there shall no fear come 
upon them neither shall they grieve. "(2:111-112) 
20)"And the Jews say the Christians follow nothing (true); yet both are 
readers of scripture, even thus spake those who know not Allah will judge 
between them on the Day of Resurrection concerning but wherein they 
differ.(2:113) 
21)"The Jews and Christians say. We are sons of Allah and loved ones. 
Say:why then doth He chastise you for your sins? Nay, ye are but mortals 
of his creating. Heforgiveth whom He will, and chastiseth whom He will. 
Allah's is the sovereignty of the heavens and the earth and all that is 
between them, and unto Him is the journeying,: (5:18) 
22) "And for every nation have We appointed a ritual, that they may 
I 
mention the name of Allah over the beast or cattle that He hath given 
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them for food; and your God is one God, therefore surrender unto Him. 
And give good tidings to the humble. "(22:34) 
23)"Unto each nation have We given sacred rites which they are to 
perform, so let them not dispute with thee of the matter, but summon thou 
unto thy Lord. Lo! thou indeedfollowest right guidance. "(22:67) 
24) "Say: O People of the Scripture! Ye have naught (of guidance) till ye 
observe the Torah and the Gospel and that which was revealed unto thee 
(Muhammad) from thy Lord is certain to increase the contumacy and 
disbelief of many of them. But grieve not for the disbelieving folk. "(5:68) 
25)"Let the people of the Gospel judge by that which Allah hath revealed 
therein. Whoso judgeth not by that which Allah hath revealed, such are 
evil-liers. "(5:47) 
26) "Naught is said unto thee (Muhammad) save what was said unto the 
messenger before thee: Lo: thy Lord is owner of forgiveness and owns 
(also) of dire punishment. "(41:43) 
2 7) "Whoso bringeth a good deed will recieve tenfold the life thereof 
while whoso bringeth an ill deed will be awarded but the like thereof and 
will not be wronged. "(6:161) 
28) "And lo! of the People of Scripture there are some who believe in 
Allah and that which is revealed unto you and that which was revealed 
unto them, humbling themselves before Allah. They purchase a trifling 
gain at the price of revelations of Allah. Verily their reward is with their 
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Lord, And lo Allah is swift to take account. "(3:199) 
29)"When they listen to that which hath been revealed unto the 
messenger, thou seest their eyes overflow with tears, because of their 
recognition of the Truth. They say: Our Lord, we believe. Inscribe us as 
among the witness. "(5:83) 
30) "Those unto whom We gave the scripture before it, thay believe in it. 
And when it is recited unto them, they say, we believe it Lo! it is the Truth 
from our Lord. Lo! Even before it were of those who surrender (unto 
Him)"(28:52-53) 
Moreover he gives a list of those verses which according to hiiti 
"prima facia, contradict the spirit of humanism, but which do 
not really negate tolerance when their historical cpntext is 
understood." (Singh 2002:70) 
1) "Let not the believers take disbelievers for their friends in preference to 
believers, whoso doeth that hath no connection with Allah, unless (it be) 
that ye but guard yourselves against them, taking (as it were) security, 
Allah biddeth you beware (only) of Himself, unto Allah is the 
journeying. "(3:28) 
2) "O ye who believe! Take not for intimates other than your own folk, 
t 
who would spare no pains to ruin you, they love to hamper you. Hatred is 
revealed by (the utterance of) their mouths, but that which their breasts 
hide is greater .We have made plain for you the revelations if ye will 
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understand"{3:118) 
3) "Those who choose disbelievers for their friends instead of believers, 
do they look for power at their hands? Lo! all power appertaineth to 
Allah."(4:139) 
4) They long that ye should disbelieve even as they disbelieve, that ye may 
be upon a levelfwith them).So choose not friends from them till they 
forsake their homes in the way of Allah; if they turn back (to enmity) then 
take them and kill them wherever ye find them, and choose no friend nor 
helper among them. "(4:89) 
5)"0 ye who believe! Choose not disbelievers for (your) friends in place 
of believers. Would ye give Allah a clear warrant against you. "(4:144) 
6)"0 ye who believe! Take not the Jews and Christians for friends. They 
are friends one to another. He among you who taketh them for friends is 
(one) of them. Lo! Allah guideth not the wrong-doing folk. "(5:51) 
7)"0 ye who believe! Choose not for friends such of those who received 
the scripture before you, and of the disbelievers, as make a jest and sport 
of your religion. But keep your duty to Allah if ye are true 
believers. "(5:57) 
8) "O ye who believe! Choose not your fathers nor your brothers for 
friends if they take pleasure in disbelief rather than faith. Whoso of you 
taketh them for friends, such are wrong doers. "(9:23) 
9) "Then when the sacred months have passed, slay the idolaters wherever 
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ye find them, and take them (captive), and besiege them and prepare for 
them each ambush. But if they repent and establish worship and pay the 
poor-dues, then leave their way free Lol Allah is Forgiving, 
Merciful."(9:5) 
10) "It may be that Allah will ordain love between you and those of them 
whom ye are at enmity. Allah is Mighty; and Allah is Forgiving, Merciful. 
Allah forbiddeth you not those who warred not against you on account of 
religion and drove you not out from your homes that ye should show them 
kindness and deal justly with them. Lo! Allah loveth the Just dealers. 
Allah forbideth you only those who warred against you on account of 
religion and have driven you out from your homes and helped to derive 
you out, that ye make friends with them, (all) such are wrong-
doers." (60:7-9) 
11) "O ye who believe! The idolaters only are unclean. So let them not 
come near the Inviolable place of worship after this year. If ye fear 
poverty (from the loss of their merchandise), Allah shall preserve you of 
His bounty if He will. Lol Allah is Knower, Wise. "(9:28) 
12) "He it is who hath sent His messenger with the guidance, and the 
Religion of Truth, that He may cause it to .prevail over all religion, 
r 
however much the idolaters may be averse. "(9:33). 
13)"And whoso seeketh as religion other than the surrender (to Allah), it 
will not be accepted from him, and he will be a loser in the 
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Hereafter."(3:85). 
The author is of the opinion that death penalty to the apostate cannot be 
proved from the Quran. He presents those verses, which deal with 
apostasy. 
"Lo! Those who believe, then disbelieve and then (again) believe, then 
disbelieve and then increase in disbelief, Allah will never pardon them, 
nor will He guide them into a way. "(4:137). 
"O ye who believe' Whoso of you becometh a renegade from his religion 
(know that in his stead) Allah will bring a people whom He loveth and 
who love Him, humble toward believers, stem toward disbelievers, 
striving in the way of Allah, and fearing not the blame of any blamer. 
Such is the grace of Allah, which He giveth unto whom He will. Allah is 
all embracing, all Knowing. "(5:54). 
He argues that, 
"two logically distinct issues, namely repudiation of the 
Islamic creed proclaimed by the Prophet; and repudiation of 
the political authority or supremacy of the successor, to the 
Prophet were intertwined in the historical developments after 
the passing away of the Prophet." (Singh 2002:73). 
He notes, 
"the law provided a common penalty for two human 
responses which in the ultimate analysis, are qualitatively 
quite different from each other." (Singh 2002:74). 
The law of 'jizya' has been critically assesed as a means of exploiting the 
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non-Muslim subjects; the author gives it rationale and right meaning. He 
asserts that the Islamic doctrine of tolerance, 
"held that once a territory became part of 'the land of Islam' 
(dar-ul-Islam) those inhabitants who were not willing to 
embrace Islam, though willingly to give up fighting (open as 
well as concealed) were entitled to full protection of Hfe and 
property and to freedom of belief and of practice of their 
religion and the carrying on of their normal means of 
livelihood, provided they paid 'jizya' a special discriminatory 
tax on an annual per capita basis. Women, Children, the aged 
and the infirm were exempted. The concept of 'jizya; was 
patterned after the ancient practice in Iran ahd fully 
harmonised with the spirit of the times. The logic of 'jizya' 
was that it was a substitute tax in lieu of 'zakat' which was 
obUgatory upon Muslim alone." (Singh 2002:74). 
He explains that, 
"the 'jizya' was not a panel tax but a more or less functional 
substitute tax for a class of people, the non-Muslim citizens, 
who by definition, could not attract all the rights and 
obligations associated with Islam, but wished to live in the 
land of Islam. The 'dhimmis' were not subject to any 
humiliating disabilities, either in theory, or in practice." 
(Singh 2002:75) 
On the issue of destruction of the place of worship in Islam, he 
emphatically prohibits 
"desecrating any place of worship, or forcibly using it for 
Islamic worship, however the Prophet did remove the idols 
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from the Ka'ba at the Mecca on the ground that the Ka'ba 
was, originally a mosque built by Abraham The 
combined period of tlie pious Caliphate amounts to 
approximately 30 years and during this entire period no 
place of worship was desecrated, nor any icon destroyed or 
any encouragement given to iconoclasm." (Singh 2002:76). 
The permission of marriage with non-Muslim women of the People of the 
Book is considered as a sign of religious tolerance by tlie author. 
He comments: 
"A unique feature of the Islamic doctrine of tolerance is that 
Islam pennits inter-religious marriage, when no other 
religion does so, the Islamic tradition permits marriage 
between Muslim men and Non-Muslim women belonging to 
the 'people of the book' (ahle-kitab)" (Singh 2002:76). 
In his opinion, 
"both in theory and practice, the Arab conquerors conmiitted 
to Islam were aliead of times in regard to humane rules of 
war, treatment of prisoners and of subjugated people who 
were unwilling to embrace Islam, Historians of repute, 
including eminent non-Muslim scholars, testify to the 
above." (Singh 2002:78). 
He finds that, 
"the Prophet himself had set the tradition of tolerance and of 
inter-religious dialogue from the very beginning." (Singh 
2002:79). 
He cites the example of the friendly relationship between the Prophet and 
the Emperor of Ethiopia. Also, his 
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"famous 'charter to Jews' remains a standing testimony of his 
statesmanship and unique spirit of tolerance." (Singh 
2002:111). 
Another example of tolerance from Muslim history is that of Caliph 
Umar, who 
"refiised to pray inside the Christian Church at Jerusalem 
(despite request by the Christians) last this provide an 
excuse. Later on for its conversion into a mosque. Umar also 
had the sagacity and the moral courage to prohibit the Arab 
conquerors of Egypt from displacing the local farmers from 
tlieir fertile lands in the Nile valley." (Singh 2002:80). 
He concludes that, 
"the Muslim in history have shown far greater tolerance than 
the Christian or Jews in the same period the 
defenders of the Cross unleashed a reign of terror and 
incredible bnitality, not only against the non-Christians of 
Palestine, but against the local fellow Cliristians themselves 
who were far happier under Islamic rule than under the 
Cross." (Singli 2002:82). 
Divekar finds intolerance as a feature of Islam, which according to him 
can be traced back to the Quran. He emphatically asserts 
"the presence of a 'gross flow in Islam', which he describes 
as, 'the principle of intoleration' (Divekar 1943:3) 
Many learned authors in his opinion, 
"have stressed that Islam bears a bitter intoleration towards 
others." (Divekar 1943:4) 
He opines that in Islam: 
216 
"the toleration of any sect outside the fold of orthodox Islam 
is no better than compounding with sin." (Divekar 1943:5) 
He claims that 
"it is described in Koran at twelve places that a Muslim' will 
get 'paradise' by showing intolerance towards unbelivers." 
(Divekar 1943:30) 
A similar view is given by Grewal, he notes in his book. Medieval Islam: 
History and Historians, notes: 
"A major shortcoming in Islam was the inability of its 
followers to develop a sense of toleration." 
Shourie's source of arguements is the 'fatawas* or jurisprudence rulings in 
matters of inter-community dealings between Muslims and Hindus in 
India. On the basis of these rulings he asserts that Islamic ideology is an 
ideology of intolerance and is uncompromising in its natiu^ e. 
He opines that, 
"from its earliest begiimings and certainly from the Prophet's 
years at Medina, the core of Islam has not been some inner-
directed search—but the founding, consolidation, expansion 
of a state an ideology to define and weld a group, an 
ideology to rationalize the conquest, conversion and 
subjugation of others." (Shourie 1998: 107) 
He tries to prove that the Muslims as a community is programmed to be 
aggressive .he support this claim by citing the example of 
"insistence of the Ulema on slaughtering cows." (Shourie 
1998: 110) 
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He critizes 
"the differential attitude about conversion and apostasy by 
the jurists and claim it to be "double -standards" (Shourie 
1998:211) 
The other instance of intolerance in his opinion is that, 
"in an Islamic state adherents of other faiths should not be 
allowed to carry on their practices." (Shourie 1998: 213) 
He quotes Fatawa-e-Rizwia, 
"shall he permit them to practice their kufr and thereby 
himself become a kafir? Shall the ruler not even raise an 
objection to their doing things which are forbidden by 
Islam." 
He deduces that in connection with their law in practice, 
"in no Islamic state can teachers in a School impart religious 
education of their faith to non-Muslim children.' (Shourie 
1998: 214) 
Swamp defines Islam to be a religion of intolerance. He objects to the 
Islamic creed, which says Muhammad (saw) is the last and final 
messenger as one of the most rigid one, which negates a share in this 
divine scheme of any new messenger. He draws his evidences fi-om the 
historical accounts given by Margoliouth. 
He asserts that, 
"Islam is by nature fundamentalist and this fundamentalism 
in turn is aggressive in character. Islam claims to have 
defined human thought and behaviour from all times to 
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come; it resists any change, and it feels justified in imposing 
its beliefs and behaviors pattern on others." (Swamp 
1984:XIV) 
He proves the intolerance of Islam by giving the arguement that, 
"Muhammad admitted some prophets in the past in order to 
give his own prophethood an ancestry, but he abolished 
further prophethood. He was the latest and also,the last 
prophet, the seal of prophecy." (Swamp 1992:41). 
He asserts that, 
"religious intolerance was there before, but it was spasmodic 
and it was not supported by a theology. It was with the 
coming of Christianity and Islam that reUgions bigotry and 
arrogance descended on the earth on a large scale and with a 
new power." (Swamp 1992:41). 
He notes: 
"Muhammad has been more central to their religion than 
their One God. You could jest about this God but woe unto 
him who jests about the Prophet. His punishment is death." 
(Swamp 1992:42). 
He argues that it is absurd to say that Islam was better in the beginning 
and that intolerance is a latter-day growth. 
He asserts that, 
"intolerance is a part of its very creed. It is a declaration of 
war, a battle cry against non-Muslims and their Gods, and 
historically it began so and continues to be so.' (Swamp 
1992:42). 
He quotes Margoliouth: 
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"Islam was intolerant in the beginning as it is to-day." 
He argues that five times a day, a pious Muslim is expected to declare the 
Gods of others are false and that only his God is true. 
Reflections: 
Two distinct and opposite views about tolerance in Islam is held by the 
Hindu writers. One view claims that Islam envisages tolerance as proved 
from the Quran, Sunnah and Muslim history. The other view is that Islam 
is most intolerant religion with its history of conquests and conversions. 
Roy's view of Islam as a tolerant religion is derived fi^om his 
understanding of the Islamic doctrine of Tawheed or Oneness of God as 
well as historical records. In his view oneness of God make a believer's 
canvass large to incorporate the entire humanity. This not only implies 
mere tolerance but also recognize those who are different yet are a party 
to the same himianity. Moreover his historical arguements credit the 
claim that Islam preaches tolerance towards other religions. 
Vaswani shares Roy's view, nonetheless he gives Quranic verses and 
Hadith to support his claim. 
Gandlii's view is that Islam thougli not a religion of intolerance has 
however acquired this trend. Hence Islam needs to be purged of this 
intolerance. His arguement is his personal experiences with a Muslim 
friend during his stay in South Africa. However Singh giv^s the strongest 
arguments. He gives an extensive list of Quranic verses, hadith and 
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instances from history, which preaches tolerance. Moreover his 
discussion of the 'alleged' verses, which preach intolerance towards non-
Muslim, makes his discussion unique. Furtlier his arguements on the 
punishment of apostasy, jizya, and destruction of places of worship make 
his claim stronger. Interestingly these issues are mainly projected as 
evidences by the other group, which regards Islam as preaching 
intolerance towards other religions. Singh's arguement ovemiles their 
view. For instance, Divekar insists that 'twelve verses in the Koran 
promise Paradise in exchange of intolerance towards other religions. 
'Wliereas this claim is made without giving' references, Singli quotes 
thirteen verses and insists on a hermeneutic and contextual approach. 
Hence, Singh's arguement that 'these injunctions were temporary 
regulations during the state of war' and 'not basic maxims of conduct' is 
appealing. 
Similarly Shourie's contention of apostasy is ruled out by Singh's 
arguement of henueneutic approach. He finds that apostasy is split in two 
parts viz. negation of Islamic doctrine and negation of political authority. 
Many modem day laws claim capital punishment to rebels of state. 
Shourie's other arguements like Cow- slaughter and denial of freedom of 
teaching other religions to non-Muslims in an Islamic State is not right. 
Cow-slaugliter is neither compulsory nor encouraged (mustahab) in 
Islam. Also Muslims granted the freedom of religious practice to others 
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ill the past by as eminent companions as Umar to his Christians and 
Jewish subjects in Jerusalem. Shourie gives a one-sided picture and 
mentions Aurangzeb but forgets to mention other Muslim rulers and 
kings who prohibited cow slauglitering. Non-Muslims in an Islamic state 
are pennitted to teach their religion to co-rehgionists. 
Swamp's view that finality of Prophet Muliaminad's messengership 
speaks of intolerance, signify his selective reading. Quran speaks finality 
of the last Prophet in Surah Alizab 33:40 but give directives of "to be 
your way and to me mine"(109:6) too. 
Many such Quranic verses given by Singh overrule Swanip's arguements. 
His claim that five times in salah a Muslim declares, 'the Gods of others 
are false and only his God is true does not confinn with the teachings of 
Islam. His criticism that Islam accepted a few messengers is flawed. 
Islam teaches to believe in all the messengers and prophets of God. 
Intolerant are those who are not ready to believe in Prophets who came at 
a later period of time. Even egalitarian, tolerant Hindus do not include 
other Prophets; even so a Vaislinawite will not be ready to accommodate 
worshippers of Shiva. Islam do not adhere to the notion of their God and 
our God, it says there is only one God. Shourie do not differentiate 
between fundamentalism and intolerance. Fundamentalism and firmness 
does not always assiune aggressiveness. The firmness is faitli is required 
and at the same time in relationship with others the rule of human dignity 
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must be followed. 
Singh's arguements have stronger appeal as he quotes basic sources and 
interprets them as a whole. Hence, it proves the view that Islam is peace 
and preaches tolerance, also reflites the arguements of the opposite view. 
Slavery: 
This topic is included in the discussion for there are Hindu scholars who 
made comments on this issue. Their views are on the side of supporting 
the claim that Islam promotes slavery, although there are those who 
express the view that it was Islamic teachings, which helped abolishing 
this law in the later times. 
Singli has commented particularly about the "prisoners of war" and their 
humane and just treatment in Islam. Conceding the idea that Islam 
preached just and god treatment of the slaves. 
He notes that Prophet Muhammad (SAW) had noble attitude toward the 
prisoners. 
He narrates the incident, which took place after the battle of Badr, where, 
"out of the seventy two captives only two were executed, 
viz, al-Nadir b. al-harith and Uqbah.b.Abi Miaqit who were 
notorious for their unrelenting hostility toward the Muslim. 
The rest of the captives were treated with most kindness and 
consideration. One of these said in later days:"Blessing on 
the men of Medina, they gave us wheaten bread to eat when 
there was little of it, contending themselves with 
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dates some of the captives yielding to those influences, 
embraced Islam and were, therefore, immediately set free. 
The rest were kept for ransom The spell of kindly 
treatment was thus prolonged and left a favourable 
impression on the minds of those who did not at once go 
over to Islam." (Singli 2002:46) 
Samanta concedes that Islam played an important role in the 
emancipation of slavery from the world. He opines that, 
"slaves were given a better status in the society." (Samanta 
1988:168) 
He argues that in the subsequent years after the Prophfet Muhammad 
(SAW), slaves even occupied the throne in Muslim world. He credits the 
"Prophet for instilling in his followers the virtue of treating 
the slaves well and for their proper upbringing." (Samanta 
1988:169) 
Divekar has collected tlie words of J. W. H. Stobart, E. H. Palmer and 
Dr. Ambedkar to describe the attitude of Islam towards women. He 
records the words of Muir from his book. "Life of Mahomet", 
"as long as this unlimited permission of living witli their 
female slaves continues, it cannot be expected that there will 
be any hearty attempt to put a stop to slavery in 
Mohammedan country. Thus the Koran, in this matter of 
slavery is the enemy of the mankind. And women as usual 
are the greatest sufiferrers." (Divekar 1943:12) 
Majumdar opines that Islam encourages slavery and concubinage in 
unrelenting terms. He notes: 
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"the recommendation of concubinage with captured kafir 
women does not occur in the Koran in only one verse and in 
an involuntary fit of divinely inspired lasciviousness...Its 
repetition is in so many verses." (Majumdar 2001:65) 
Swarup opines that Islam encourages slavery in the society. His 
discussion on the 'Emancipating a slave' begins by the remark that either 
"emancipating a slave was considered a form of talaq, 
which literally means, "fi-eeing" or "undoing the knot" or a 
slave was no more than a cattle". 
His former opinion is based on the evidence that the chapter on the slaves 
in the Book of Hadith falls at the end of the book dealing with marriage 
and divorce and the latter opinion is because the topic under discussion 
really belongs to the next book in the Hadith, which is on business 
transaction. 
He asserts that, 
"Muhammad by introducing the concept of religious war and 
by denying human rights to non-Muslims, sanctioned slavery 
on an imprecedented scale. Pre-Islamic Arabs even in their 
wildest dreams never imagined that the institution of slavery 
could take on such a massive proportions." .(Swarup 
1984:75) 
He claims 
"Zubair, a close companion of the Prophet, owned one 
tliousand slaves when he died. The Prophet himself 
possessed at least fifty-nine slaves at one stage or another, 
besides thirty-eight servants, both male and female." 
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(Swmip 1984:75) 
He opines, 
"Slavery was interwoven with the Islamic laws of sale, 
Inlieritance and marriage." (Swanip 1984:75) 
He remarks, 
"to Muhammad, the freeing of a slave was an act of charity 
on the part pf the master not a matter of justice." (Swamp 
1984:76) 
He opines that in Islam, 
"only a believing slave deserves freedom." (Swamp 
1984:76) 
He cites a hadith to support this claim: "someone once slapped his maid-
slave in anger and then, in contrition, wanted to free her. When 
Muhammad was consulted he said: "Bring her to me. "She was brought, 
Muhammad asked her: "where is Allah?" She replied: "He is in the 
heaven." Muhammad asked: "whom am I?" "Thou art the Messenger of 
Allah", She answered. Muhammad gave his verdict: "Grant her freedom, 
she is a believing woman. "(1094) 
The author mentions about 'disabilities' of a slave and notes that, 
"even if a slave's person was freed, any property he might 
have or come to have was . inherits by the 
emancipator He can not seek any new alliance, nor can 
he offer himself as an ally without the permission of his 
former owner." (Swamp 1984:77) 
He gives a hadith as evidence: The Prophet said: "One who took the freed 
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slave as an ally without the consent of his previous master, there is upon 
him the curse of Allah and that of His angels and that of the whole 
mankind "(3600) 
"Aisha was ready to help a slave -girl, Barira to purchase her freedom 
on the condition that "I shall have the right in your inheritance". But the 
owner, though ready to free her for cash money, wanted to retain the 
right of inheritance for himself Muhammad gave his judgement in favour 
of Aisha: "Buy her, and emancipate her, for the right of inheritance vests 
with one who emancipates." Muhammad then admonished, "What has 
happened to the people that they lay down conditions which are not 
found in the Book of Allah. "(3585) 
He retorts that, slavery has its own reward, he gives the hadith: "When a 
slave looks to the welfare of his master and worships Allah well, he has 
two rewards forh imself "(409 7) 
Reflections: 
The discussion prompts divergent views on slavery. One is that Islam 
promoted Slavery and the other that Slavery came to an end due to 
Islamic measures. 
Singh outlines the humane and just behaviour of Muslims with slaves 
captured as Prisoners of war. 
Samanta argues that Islam opened the way for the emancipation of slaves 
and many slaves even became the rulers. 
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Baveja contests Divekar's claim that slavery is promoted by captive 
women in liis discussion on Marriage with slaves. 
Swamp holds the same ideas, however the historical records as given by 
Samanta that Islam not only emancipated but also made them rulers of 
Muslim state discredits his arguement. Swamp has made many false 
remarks. Firstly, emancipating a slave was similar to talaq is a wrong 
interpretation. Secondly, he has inverted the historical fact that Islam 
reduced and gradually abolished slavery. Thirdly, it is erroneous that only 
a believing slave deserves freedom. Fourthly, a person who owns a slave 
has the right of wila or inlieritance, consequently the buyer has the wila 
of the slave as well. 
Woman in Islam: 
This part of the discussion takes into account the Hindu perception of 
women's position in Islam. The main issues raised in this discussion are 
Marriage, Divorce, Concept of Mehr (dower), Marriage to Slave-giris, 
Share in inheritance and women witness among others. .Every Scholar 
has its own way of interpreting Quran and the Hadith. Besides these two 
sources, the book of jurispmdence is also employed for evidences. The 
idea that emerges out of the Hindu view of woman in Islam is again not 
singular. Some scholars accuse Islam of being utteriy unfair to the 
woman while others regard that Islam gave just right to tlie woman. A 
comparative study of position of woman in the Quran and the Gita is also 
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presented. However many authors have merged the status of MusHm 
women and women in Islam together. This juxtaposition is wrong and a 
clear demarcation must be maintained while assessing the women in 
Islam. 
Baveja is a well-known scholar of Urdu and a keen student of Persian 
and Arabic. His work in Urdu, "Aurat aur Islami Ta'lim", has been 
translated in English as "Woman in Islam". In this book he discusses the 
issues concerning women in great detail. He discusses woman's right to 
life, education, property, marriage, divorce and inlieritance; he explains 
status accorded to her in Islam as a daughter, wife and mother as well as 
issues like, veil or purdah and polygamy. 
Daughters: 
He quotes extensively from the Glorious Quran and the hadith of the 
Prophet (SAW). 
He opines that, 
"both boys and girls are the creation of God and there is no 
reason to prefer one to the other." (Baveja 1988:5) 
He gives the Quranic verse: "Unto Allah belongeth the sovereignty of the 
I 
heavens and the earth. He createth what He will. He bestoweth female 
(offspring) upon whom He will, and bestoweth male(offspring) upon 
whom He will. (42:49) 
And, "He created you from a single soul. "(4:1) 
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He asserts that, 
"it was Islam that prohibited the kilhng of girls, a custom 
which was at times resorted to before the advent of Islam." 
(Baveja 1988:5) 
He refers tot he verse which abolishes this evil practice: 
"When the one buried alive is asked: 'for what sin she was 
killed?"(81:8-9) 
'When one of them recieveth tidings of the birth of a female, his face 
remaineth darkened and he is wrathful inwardly. He hideth himself from 
the folk because of the evil of what whereof he hath had tidings (asking 
himself): shall he, keep it in contempt or bury it beneath the dust, verily 
evil is their decision. "(16:58-59) 
Therefore, in order to curb this system of female infanticide according to 
him, 
"the Prophet Mualiliamd, while converting women to Islam, 
made this a condition among others, that they would not kill 
their girls." (Baveja 1988:6) 
"O Prophet! If believing women come into thee taking oath of allegiance 
unto thee, that they will ascribe nothing as partner unto Allah, and will 
neither steal nor commit adultery nor kill their children, accept their 
pledge and ask forgiveness from Allah." 
Education: 
He asserts, 
"when the Quran places woman on a footing of equality with 
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men, then both must be accorded equal treatment. There 
could, therefore be no distinction between boys and girls, 
and the latter could not be given lesser education and 
training than boys, and thus be ignored." (Baveja 1988:6) 
Taking the proof from the hadith: 'Prophet said: "it is essential for every 
Muslim man and woman to acquire knowledge." 
In his opinion, neglect about the spiritual health of girls, 
"would amount to murdering their personality." (Baveja 
1988:7) 
He quotes the verse: 
"they are losers who besottedly slain their children by 
keeping them in ignorance."(6:141) 
Modesty: 
The behaviour of both men and women in the society according to him 
must be of 
'singular modesty' (Baveja 1988:8) 
He quotes verses from the Quran: "Tell the believing men to lower their 
gaze and guard their private parts. That is purer for them. Verily Allah is 
aware of what they do. "(24:30) 
"And tell the believing women to lower their gqze and guard their private 
parts, and to reveal not their adornments save such is outward. And not 
to reveal their adornment save to their own husbands or father, or 
husband's father or their son or their husband's son or their brothers or 
their brother's sons or sister's sons or their women or their servants, or 
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male attendants who lack vigour or children who know naught of 
women V nakedness. "(24:31) 
He interprets this verse, that 
"a woman should not display her charms and should never 
make a show of herself, except where it cannot be helped." 
(Baveja 1988:9) 
Since 
"women are advised to cover themselves and retrain from 
any form of display or show before me" he notes, "it was 
therefore ordained that no outsider should enter another's 
house without first obtaining permission. For it is quite 
possible that the womenfolk in their house might be attired 
informally; and should an outsider enter sfraiglit off 
unamioimced, he would certainly embarrass them." (Baveja 
1988:12) 
He gives the verse: "O ye who believe! Enter hot houses other than your 
own without first announcing your presence and invoking peace upon the 
folk thereof. That is better for you that ye may be heedful. And if ye find 
no one therein, still enter not until permission hath been given. And if it 
were said unto you: Go away again, and then go away, for it is purer for 
you. Allah knoweth what ye do. "(24:27-28) 
He opines, 
"when ye want to receive something from womenfolk inside 
a house you must do so from behind a screen so that you 
may not face each other, and this conduct is morally good 
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forboth."(Baveja 1988:13), 
based on tlie verse: "y4«^  when ye ask of them (women anything), ask it of 
them from behind a curtain. This is purer for your hearts and for their 
hearts."(33:58) 
He remarks that, 
"the Quran commends this practice in a lofty style as a 
safeguard against moral slips for both men and women." 
(Baveja 1988:14) 
However, he notes that, 
"woman is not forbidden to speak to strangers" (Baveja 
1988:14), 
with the caution: "Be not soft of speech, lest he in whose heart is a 
disease aspire (to you), but utter customary speech. "(33:32) 
He infers from the verse: "O Prophet! Tell thy wives and thy daughters 
and the women of the believers to draw their cloaks (jilbab) close around 
them (when they go out). That will be better, so that they may be 
recognized and not annoyed. "(33:59), that, 
"women are not forbidden to go out on business; but they 
should do so with the utmost modesty without making a 
show of themselves." (Baveja 1988:16) 
Wife: 
Discussing the status of a wife, he notes, 
"mankind has but one common source of origin, and that 
they all constitute a single entity, and that the woman is to 
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form a part of the life of man and vice versa." (Baveja 
1988:26) 
He quotes: "O Mankind! Be careful of your duty to your Lord who 
created you from a single soul and from it created its mate,and from them 
twain hath spread abroad a multitude of men and women. "(4:1) 
From the verse: "and of His signs is this: He created for you helpmates 
from yourselves that ye might find rest in them, and He ordained between 
you love and graciousness. Verily herein are indications for folk who 
reflect. "(30:21), he deduces that: 
"God has bestowed on her a greater share of gentleness and 
human sympathy, and for that reason she is more sensitive to 
the distress of others, and tries to afford them solace and 
comfort. Tliis trait in her is manifest in a high degree in her 
capacity as a wife." (Baveja 1988:27) 
He explains the verse: "Your wives are a tilth for you. "(2:223)-
Just as grains and foodstuff depend upon the fields, and if 
there were cultivable fields, the food grains would disappear 
fi-om the world, in the same way, the human race depends 
upon women, and if there were women, the human race 
would become extinct." (Baveja 1988:27) 
He asserts that the purpose of marriage is also, 
"to prevent immorality and wickedness in society. It would 
protect the purity of life of both men and women. The Quran 
eloquently uses at several places the word fortification 
(Ihsan) for marriage. Man is called, 'Muhsan' or the fortified 
man and woman 'Muhsana' or the fortified woman. 
234 
'Hisan' means a fortress and 'Ihsan' means fortification, so 
that a person who has protected himself from the attack of 
lust and taken refuge in wedlock is a Muhsan or such a 
woman is Muhsana." (Baveja 1988:36) 
He further asserts that, 
"by contrasting chastity with debauchery, tlie Quran stresses 
the point that marriage is not a means to sexual gratification 
but a serious undertaking involving heavenly 
responsibilities. Man and woman who agree to marriage 
should be willing to shoulder the burdens of family life. 
Islam gives sanction only to such a marriage and not, by any 
means, to 'Muta' or temporary marriage." (Baveja 1988:43) 
Polygamy: 
He discusses polygamy in the reference of these verses: 
"And if you fear that you cannot act equitably towards Orphans, marry 
such women as seem good to you, two and three and four; but if you fear 
that you will not be able to do justice between them), then (marry) only 
one or what your right hand possesses, this is more proper that ye may 
not deviate from the right course. "(4:3) 
"Ye will not be able to deal equally between (your) wives, however much 
ye wish (to do so) (4:129) 
He declares that. 
"the plurality of wives is merely permissible and not a decree 
that must be obeyed. None of the Holy Scripture in the worid 
prohibits plurality of wives, although every one praises 
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monogamy. And the great Prophets and rehgious leaders of 
the world have shown by marrying more than one wife that 
plurahty of wives is neither objectionable nor a hindrance to 
spiritual progress." (Baveja 1988:48) 
Slave girls: 
For the issue of slave-girls, he asserts that, 
"a person who could not afford to marry a free woman was 
recommended to marry slave-girls captured in war....some 
contend that such captive girls need not be wives without 
formal Nikah. But this militates against the provision of the 
Quran and Sunnat." (Baveja 1988:48) 
He quotes: "And whoso is not able to marry free, believeing women, let 
them marry from the believing maids whom your right hand possesses. 
Allah knoweth best (concerning) your faith. Ye (proceed) from one 
another. (4:2 5) 
"So wed them by permission of their folk and give unto them their 
portions in kindness, they being honest not debauched nor of loose 
conduct. And if when they are honourly married, they commit lewdness 
they shall incur half of the punishment (prescribed) for free women (in 
that case). This is for him among you whofeareth to commit sin. But to 
have patience would be better for you. Allah is forgiving, 
merciful."(4:25) 
"And compel not your slave-girls to prostitution. "(24:33) 
"And marry such of you as are solitary and the pious of your slaves and 
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maidservants. '(24:32) 
He opines that in Islam for marriage, 
"man and woman should see and like each other." (Baveja 
1988:50) 
He gives the verse: "Marry those women whom you like. "(4"3) 
He supports his claim by giving the hadith: "narrated by Abu Huraira 
that a man came to the Prophet and told him that he desired to marry a 
woman of the Ansars. The Prophet thereupon asked him if he had seen 
her. He said: 'no'. The Prophet then said:, 'go and have a look at 
her.'"(Muslim) 
Narrated by Mughira bin Shai'ba, Prophet said: you must have a look at 
the woman because if love is to spring between you, the two should see 
each other. "(Tirmizi) 
The Prophet said: "Men marry women for four things, namely wealth, 
status, family, beauty and righteousness; but you should prefer 
righteousness (as the reason for selecting spouse) 
He posits that early marriages must be permitted, 
"only when circumstances warrant them pressingly in the 
interests of the parties concerned. But in normal 
circumstances, early marriages are improper and should be 
abstained from." (Baveja 1988:51) 
He asserts that, 
"In Islam a woman may not marry without the consent or 
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advice of her guardian. Such a guardian need not necessarily 
be her father or grandfather, but can be any male member of 
her family. She should consult him and he should give her 
away in marriage. This is guardianship in marriage." (Baveja 
1988:56) 
He provides evidence from the hadith: narrated by Ayesha that the 
Prophet said: "The marriage of a woman who marries without the 
consent of her guardian is void, void, void." 
However, he notes: 
"this does not mean tliat in the matter of marriage, by 
making the guardian's consent indispensable, a woman is 
assigned an inferior place. On the contrary, it is rather meant 
to protect her rights and interests. It is a purely 
administrative measure to safeguard the interests of women 
as well as those of society." (Baveja 1988:57) 
He asserts that, 
"the guardian cannot give away a woman in marriage 
without her prior consent and permission, whether she is a 
maiden or a widow, her consent is absolutely necessary in 
any case." (Baveja 1988:48). 
He narrates several hadiths in this connection: narrated by Abu Hurairah 
that the Prophet had said that a woman, whether a maiden or a widow, 
should not be given away in marriage without her consent. 
On this, the companion asked: "0 Prophet, how can we obtain the 
consent of a maiden?" The Prophet replied: "If the maiden observes 
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silence (when she is asked whether she approve of the man chosen for 
her or not) her silence will be construed as consent." 
Mehr: 
He defines Mehr as something 
"which a man gives as a present to his bride at the time of 
marriage or undertakes to give it later...The Quran ,by using 
the word M/i/a, makes the significance of dower clear that it 
is meant to be a fi"ee gift by the husband to the wife. It is not 
paid to the bride's father as the price of the bride, as was 
customary in the pre-Islamic days." (Baveja 1988:62) 
and as a 
"very effective weapon in redressing or mitigating the 
wrongs and injustices done to the woman and protecting her 
rights." (Baveja 1988:66) 
The remarks that, 
"according to the Quran, the relationship between man and 
woman is governed by the principle of equality" (Baveja 
1988:67) 
based on the verse: "and they (women) have rights similar to those 
against them in a just manner". Nevertlieless, he notes that, 
"but with all this equality of rights man is given superiority 
over the woman in certain matter", 
as the verse further says: "and men are a degree above' them. "(2:228) 
Because "men are in charge of woman, because Allah hath made the one 
of them to excel the other, and because they spend of their property (for 
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the support of women)" 
He asserts that men and women 
"differ in respect of their natural capacities. Hence, a 
division of labour, which is to the advantage of both and of 
society as well, has been adopted everywhere These minor 
adjustments, however do not seriously affect the general 
principle of equality of sexes." (Baveja 1988:67) 
Witness: 
He refutes the claim that women and men are not treated equally since 
one man's evidence is regarded as equivalent to the evidence of two 
women. He notes: 
"this is a special case only in civil disputes, two women 
witness are required to be produced against one man. 
Women pre-occupied with domestic affairs, do not usually 
pay close attention to business matters and it is possible that 
they may not remember the exact details of a civil 
transaction .For this reason it is laid down that if one male 
witness is not available two female witnesses should be 
produced, so that if one of them forgets the details, the other 
could refresh her memory. In 2:282 this very reason is given. 
But in other matters neither the Quran nor the jurists have 
declared that the evidence of a woman is less credible than 
that of a man." (Baveja 1988:68) 
He finds that in case of formal accusation, it is ordained that both man 
and woman should produce four witnesses, and both should be 
administered the same form of oath. 
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He asserts that, 
"it was Islam that affirmed that woman too has the rights 
over man, as man had over her, and that she deserved to be 
treated in a fair and just manner." (Baveja 1988:69) 
As the Quran says: "But consort with them in kindness. "(4:19) 
Prophet said in his last sermon at Mecca: "Be good to women because 
they are given to you by God as a trust. "(Muslim) 
Also that, "Be kind and good to women in private life." 
"He who is good to his wife and children is the best among you." 
From the verse: "they are raiment for you and you are raiment for 
I 
them. "(2:187), he deduces that, 
"man and woman are complementary to one another. Men 
must hide the weaknesses and mistakes of women and 
women also should not expose the weakness of men." 
(Baveja 1988:71) 
He interprets the verse: return them not to their hurt so that you 
transgress (the limits). He who doeth that hath wronged his soul. Make 
not the revelations of Allah a laughing stock (by your behaviour) (2:231), 
that 
"it is the duty of a husband that he should not treat his wife 
with harshness and violence." (Baveja 1988:74) 
He explains that, 
"when the Prophet said that he did not find for man a more 
harmful than a self-centered wife, he really meant that a wife 
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of this type constituted the most serious impediment of 
man's moral and spiritual development." (Baveja 1988:77) 
He discusses the remedy for disagreement between husband and wife. He 
notes that in case when it is the fault of wife, the remedy given in Quran 
is: "and (as to) those on whose part you fear desertion, admonish them, 
and leave them alone in the sleeping places and chastise them, then if 
they obey you, do not seek away against them. "(4:34) 
He notes the Prophet's last sermon at Hajj: "O ye people, in matters of 
your wives, fear God, for they are prisoners in your hands. You are 
within your rights in demanding that they should not allow such persons 
to step into your houses, as you do not approve of If they (wives) disobey 
you, punish them, but the punishment should as not to mar their beauty." 
In another instance Prophet said: "you are permitted to chastise them but 
not in such a way as to disfigure them or leave permanent scars on 
them. "(Muslim). 
The Prophet also prohibited striking on their faces. 
The author notes in case when the husband is to blame, the remedy 
according to Quran is: "And if woman faces ill.-usage or desertion on the 
t 
part of her husband, there is no blame on them, if they effect a 
reconciliation between them, and reconciliation is better, and souls are 
prone to avarice. But if you act kindly and fear Allah, then surely Allah is 
aware of what you do. "(4:128) 
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And in case when both husband and wife are equally to be blame, the 
Quran says: "and if you fear a breach between the two, then appoint a 
judge from his people and a judge from her people, if they both desire 
agreement Allah will effect harmony between them surely Allah is 
Knowing, Aware. (4:55) 
Mother: 
He remarks that, 
"the Quran accords the mother a greater right to fiUal 
obedience because she suffers more than the father for the 
sake of the children, and she also shoulders greater 
responsibility for their up-bringing and training." (Baveja 
1988:87) 
He supports this claim by quoting from Quran and Hadith: 
"And We have enjoined man in respect of his parents-his mother bears 
him with fainting and his weaning takes two years-saying, be grateful to 
Me and to both your parents: to Me is the eventual coming. "(31:14) 
Narrated by Abu Hurairah that a person came and enquired of the 
Prophet, "to whom should I be affectionate and kind?" The Prophet said: 
"to your mother." He again asked, "To whom?" the reply again was: "to 
your mother." Again for the third time when he asked the same question, 
the reply was, "to your mother." After this when he asked, "to whom 
next?" The Prophet replied: "next (to mother) your father, then your 
relatives." 
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Divorce: 
He discusses the issue of divorce in great detail. He quotes extensively 
from the Quran and the Sunnah of the Prophet. 
He quotes the verse: "O Prophet! When you divorce women, divorce 
them for their prescribed time, and calculate the number of days 
prescribed and be careful of (your duty to) Allah, your Lord. Do not 
drive them out of their houses, nor should they themselves go forth, 
unless they commit an open indecency and these are the limits of Allah. 
He indeed does justice to his own soul. You do not know that Allah may 
after that bring about reunion. "(65:1) 
He deduces from this verse that, 
"first divorce cannot be given without a valid reason. Second 
divorce will take effect not immediately on pronouncement 
but after the expiry of the prescribed period of time. Third, 
after the divorce, the wife would stay v^ith her husband, for 
the fiiU period of Iddat, provided the reason for th6 divorce 
is not adultery on her part in which case she can certainly be 
evicted out of his house. Fourth, before giving divorce, the 
husband must carefiiUy ponder over the contemplated move 
and make sure that he is not transgressing the limits 
prescribed by Allah and that he is not exceeding his rights 
and thus, committing a sin." (Baveja 1988:90) 
He clarifies that 
"if a person is permitted to pronounce divorce three times at 
one sitting, and if this divorce is regarded as final, it would 
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contravene the Quranic injunction which prescribes a period 
of three months, after the expiry of which alone a divorce 
could become final Even the Prophet had ruled that 
declaration of divorce at one sitting should be regarded as 
one." (Baveja 1988:103) 
He gives evidences from the Sunnah and the Quran. 
He quotes the hadith: Narrated by Rukana b.Abdul Aziz that he divorced 
his wife Sahima thrice and then confirmed the Prophet about it saying 
that he really meant to pronounce divorce one. The Prophet thereupon 
asked: Did you really mean to do it only once?" "yes, once", replied 
Abdul Aziz. Thereupon the Prophet permitted him to renew relations with 
his wife, although according to the jurists referred to above, he could not 
have taken his wife back until she had remarried and secured divorce 
from the second husband. 
"And when you have divorced women and they have ended their term (of 
waiting), then do not prevent them from marrying their husbands when 
they agree among themselves in a lawful manner. "(2:232) 
The author fmds 'halala' to be a repulsive and disgracefiil custom, as 
Prophet had also condemned it (Ibn-e- Maja) 
He says, "the practice of divorcing three at one sitting was declared by 
the Prophet to be trifling with the Quran and making a mockery of its 
regulations." (Baveja 1988:104) 
He discusses Khula and notes that although the wife has to forgo her 
245 
dower the husband is exhorted not to accept this sacrifice on the part of 
the wife. 
He quotes the verse: "and how can you take it when one of you has 
already gone into the other? "(4:21) 
He deduces that, 
"if the wife desires divorce, that course that is recommended 
to the husband is to grant her request and also let her keep 
the dower which she has received on marriage." (Baveja 
1988:111) 
Inheritance: 
For the disparity between the shares of males and females in inheritance 
the author argues that, 
"by allotting a greater share to the male, Islam lands support 
to the view that the male is superior to the female. Such a 
conclusion however is quite unjustified. The allotment of 
shares is based upon a consideration of the needs and the 
responsibilities of the heirs and is not related to the question 
of sex." 
He explains that, 
"man is the bread winner for the woman. He has to provide 
for the needs of his wife and children. A large part of his 
income is spent in the interest of the wife and children. The 
purpose of giving him a larger share is to help him in this 
enormous task. A woman on the other hand has no 
obligations to spend her money on others. It is clear that to 
give her a smaller share is only just and fair." (Baveja 
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1988:138) 
Singh discusses the issue of equaUty between men and women under the 
theme, "Peace and Perfection of Mankind." 
He asserts that, 
"to have given women the same rights as men in the laws of 
marriage and inheritance would have meant making a 
mockery of marriage as a social institution designed to 
regulate social behaviour and also a denial of the position of 
the mates as the chief bread-winner of the family. Islam does 
not denies women the right to earn an independent livelihood 
if they can or to supplement the family income." (Singh 
2002:59) 
He remarks tliat if 
"men appear in the Islamic social and economic system to 
enjoy a few privileges over women, there are counter-
balanced by certain freedoms which are given to women but 
which men are not entitled to in respect of basic religious 
duties." (Singh 2002:60) 
He argues that, 
"those who try to measure Islamic achievements in the light 
of the abstract notion of equality forget that the Islamic ideal 
itself is different. This ideal...by the Quran and Sunnah is to 
give to each sex such rights and privileges as would be 
consistent with its nature and conducive to the creation of a 
harmonious social order free from discords and injustices." 
(Singh 2002:60) 
Sunderial discusses the position and status of woman in Islam. His 
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approach is of synthesis. He quotes appropriate passages from the Gita 
and the Quran to support his claims. 
He asserts that the teachings of Islam concerning women 
"speedily wrought reformation in the Arab Social life." 
(Sunderlall957:129) 
He discusses the similarities between the Gita and the Quran and notes 
that, 
"Narva Samrithi" of the Hindus regard women to be field of 
cultivation and men have to sow seeds therein." 
(Sunderlall957:129) 
A similar message in 2:223 in Quran is present. 
He gives verses such as (2:228), (2:187), (2:229) and asserts tliat 
"the Quran repeatedly asks men to treat well their 
womenfolk, to have justly with them and to protect their 
property." (Sunderlall957:130) 
While discussing the rights accorded to women in Islam he writes that, 
"the Quran in (4:29) regarded it illegal and sinful to cohabit 
with any woman except his own wedded wife, no matter 
whether it be a slave woman." (Sunderlall957:131) 
He further writes that in the Quran in 4:32, 
"women were permitted to work on their own and to own 
property of their own and exercise complete rights over what 
they have earned or possessed." (Sunderlall957:131) 
He discusses the concept the divorce by quoting verses 4:39,127; 65:4; 
2:242; 2:231 and remarks that 
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"the duty of a man is to treat his wife with tenderness and 
justice and should he find it necessary to separate, he should 
do so in mutual good will." (Sunderlall957:132) 
He discusses the concept of'parda' and quotes 33:59 and 24:30,31.He 
notes that, 
"one should not stare at another under sex impulse and keep 
one's eyes lowered while talking to another of a different 
sex, and this injunction was obligatory on both men and 
women. Further, women are advised to let the "treasures of 
the body" be exposed to the view of others. According to the 
Quran, however, it is not necessary for a woman to remain 
confined within four walls of her house, nor to cover her 
I 
face or hands or those parts of body, which necessarily 
remain uncovered in normal daily activity or "are normally 
exposed to view." (Sunderlal 1957:134) 
He quotes verses: 3:194; 4:123; 9:73; 16:99 and 33:35 and concludes 
that, 
"even in spiritual spheres: the recompense for good living 
viz happy life in heaven is repeatedly promised both to men 
and women." (Sunderlal 1957:134) 
Gandhi opines, 
"the law of Islam gave equal rights to women. "(Gandhi 
1966:V20,411) 
He finds women to be the 
"incarnation of Ahimsa." (Gandhi 1996:50) 
Vivekananda remarks that, 
"it is a mistaken statement that has been made to us that 
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Mohammedans do not believe that women have souls and 
there is not one word in the Koran which says that women 
have no souls, but in fact it says they have." (Vivekananda 
1994:V4,192) 
Jain discusses the Sufi works and opines that, 
"on the path of salvation there is no difference between man 
andwomen." (Jain 1975:128) 
However he holds that, 
"all souls are alike in respect of their natural abilities; there 
is difference only regard to the individual wills." He explains 
that, "women are more sentimental; their disposition obstruct 
tlieir progress to a certain extent on the path of salvation." 
He quotes from the Mathnavi: 
"The superiority of men over women, o lover of Jeweled beauty! 
Is on this ground that men are more far-sighted! 
Finally he deduces that 
"women cannot adopt the garb of nudity, man 
can salvation cannot be attained from the female 
form. Women can reincarnate as men, and then obtain 
salvation." (Jain 1975:128) 
Divekar gives contradictory statements while discussing the issue of 
woman in Islam. 
At one place he discusses those preaching of "Koran' which are beneficial 
to mankind, he asserts that 
"Quran says: Treat women kindly and if you dislike them. It 
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may that you dislike a tiling while God has placed abundant 
good in it." 
While in his conclusion he remarks 
"Islam is unjust towards woman, bears towards womanhood 
an attitude which is unwholesome." (Divekar 1943:126) 
He draws evidences for this opinion from the works of J. W. H. Stobart, 
Ambedkar and from the book "Sacred Books of East." 
He raises his concern over the forced marriages of Muslim men with 
Hindu women. He finds inconsistencies in the commands of Quran 
regarding women. He elaborates: 
"at places, commands of the Koran allow a Fidel to marry as 
many ladies won on a battle field as he likes; at places the 
Koran forbids the force and compulsion." 
He asserts the verse: "but whoever of you cannot go the length of 
marrying marrigiable who believe, then take of what your hand posses, 
of you maidens, who believe. "(4:25) 
"Commands believers to marry women captured in war, if 
otherwise marriage is not feasible." (Divekar 1943:20) 
Further, he notes that the verse: "Do not compel your slave girls to 
prostitution when they desire chastity" forbids raping such women as are 
not willing to fall a prey to male lust." (Divekar 1943:20) 
He remarks: 
"the conquering Mohamadans found it convenient to pollute 
Hindu women and hence they accepted the former 
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command, paying no heed to the latter." (Divekar 1943:20) 
The other reason in his opinion which led to savage and inhuman 
oppression of Hindu women at the hand of Muslims were due to the 
reason that, 
"Prophet never emphatically denounced pollution of women. 
He has not said that polluting woman is a sure way to hell, or 
that the creator shall strictly punish a rape." 
Also ftiat Quran 
"instead of saying that the Ahnighty punishes one who rapes 
simply says that He forgives forced women." (Divekar 
1943:21) 
Saraswati comments on several verses of the Quran, which he finds 
paints a woman in a naked way. He finds that Quran comments very 
abhorrently which is below the dignity level about women. He 
particularly remarks about Mary, the mother of Jesus and his birth 
mentioned in the Quran. His work "Light of Truth" is a polemic piece of 
writing. The book is fiill of retorts. The author in his unique style quotes 
a verse fi-om the Quran: "They will also question thee as to the courses of 
women, say they are a pollution, separate yourself, thereof from women 
and approach them not, until they be cleansed. But when they are 
cleansed, go in unto them as God hath ordained for you. Your wives are 
your field, go in therefore, to your field as you will. "(2:222,209) 
He conmients that. 
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"prohibition of sexual intercourse during menstniation is 
commendable, but liking women to be a field and giving 
permission to approach whenever (the faithfiil) desired will 
make (tliem) lascivious." (Saraswati 2003:667) 
He quotes the verse: To the faithful both men and women, Godpromiseth 
Gardens, neath which the rivers flow, in which they shall abide and 
goodly mansions in the gardens of Eden. But best of all will be God's 
good pleasure in them. This will be the great bliss. Those who scoff at 
them will be scoffed at by God. "(8:75,80) And remarks that 
"here Mohammad holds out a bait to men and women in the 
name of God, to compass his own selfish end. Had not 
Mohammed held out such bait, nobody would have suffered 
himself to be entrapped by him. So do believers in other 
creeds also talk? Men scoff at one another, but it does not 
behove God to scoff at anyone. This Quran is a mass of 
veritable fimny tales." (Saraswati 2003:683) 
His interpretation of the verses: "And remember in the booh of the Qoran 
the story of Mary: when she retired from her family to a place towards 
the east, and took veil to conceal herself from them: and We sent our 
spirit Gabriel unto her, and he appeared unto her in the shape of a 
perfect man. She said, fly to refuge unto the Merciful God, that He may 
defend me from thee, if thou fearest Him, then do not approach me. He 
announced, verily I am the messenger of thy Lord, and am sent to give 
thee a holyson. She said, how shall I have a son, seeing no man hath 
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touched me and I am not harlot. Gabriel replies, so shall it be; thy Lord 
saith, this is easy with me, and We will perform it, that We may ordain 
him for a sign unto men, and a mercy from us: for it is a thing which is 
decreed. Whereof she conceived him and she retired aside with him in 
her womb to a distant place. "(19:12-16 and 18) is that, 
"Mary while she was a virgin, gave birth to a son, although 
she did not hke to co-habit with any man, yet contrary to her 
wishes she was conceived by the angel at the Lord's 
command. Now how wrong it was of God to have done so! 
There are many other objectionable things recorded in the 
Qoran which We do not think advisable to mention here." 
(Saraswati 2003:692) 
Further, from the verses: "And remember her who preserved her 
virginity, and into whom we breathed our spirit"(21 "88),he deduces that 
"it is impossible that such obscene statements should have 
been recorded in Divine revelation or even in a book written 
by a decent man. When even human beings do not relish 
such writings, how can God do so? It is such statements as 
bring the Qoran into disrepute. If its teachings had been 
good, it would have commended admiration like the Veda" 
(Saraswati 2003:693) 
The command of the Quran relating to women, he quotes the verse: "and 
abide still in your houses. (33:32) and find it 
"extremely unjust that the women should be immersed 
within the four walls of the house like prisoners and men 
permitted to roam about freely." 
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He retorts: 
"do not women feel a desire to breath fresh air, to walk in 
open space, and to view the phenomena of nature. This 
invidious distinction accounts for the fact that Mohammedan 
youtlis are peculiarly vagrant and licentious." (Saraswati 
2003:700) 
He discusses the marriages of the Prophet and abruptly quotes the verse: 
"...and any other woman if she hath given herself unto the Prophet. Thou 
mayest postpone the turn of such of thy wives as thou shall please in 
being called to thy bed, and thou mayest take unto thee her whom thou 
shah please and her whom thou shall desire: and it shall be no crime in 
r//ee", and Interrogates. 
"would it have been right if some other married woman had 
of her own free will desired to lead the Prophet to the 
hymeneal alter? How cruel that the Prophet was at liberty to 
divorce a wife whenever he chose to do so, while his wife 
was deprived of the right of obtaining a divorce even if he 
was guilty of misconduct." (Saraswati 2003:701) 
Shourie comments about Muslim women, their status and role. He 
derives his arguements mainly from the compendium book of 
junsprudence. He raises the issues of Muslim woman as a wife, the 
concept of Mehr, talaq as well as her status. 
He quotes passages from Fatawa-i-Rizvia, Volume9, book:l, p:183 
describing the assessment of women by Ulama: 
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"when excited a woman is a hundred times more passionate 
than man A woman is mom ki naak (white hot)tip of the 
candle, in fact a tight httle packet of raal (an inflammable 
resin),in fact a packet of explosives. If she is even brought 
near a spark (of temptation) it will cause an explosion. She is 
defective in reason as well as in faith. And by nature she is 
crooked. And in lust a hundred times more passionate than 
man. When the effect of bad company ruins men 
permanently, what is one to say of these dehcate bottles 
which with the slightest knock break into smithereens? This 
nature (of theirs) is proved from several hadis." 
He notes that according to the Quran, "the husband is the 
master." (Shouiie 1998:289) 
According to him these are 'apologists', that try to prove that 
"no religion has given a high place to women as Islam." 
He expounds that, 
"at the time of marriage a customary dower which is given to 
the bride is referred as "ujoor" which he explains will make 
not only feminists but evea the humanists "wince". (Shourie 
1998:290) 
He asserts tliat the view of women which is set out in the Quran and 
Hadis is that, 
"they are to be second to men, that their ftmction is to obey 
husbands and satisfy them in every particular, that'they are 
deficient mentally, that they are ungrateful, that a woman 
advancing is the devil, that a woman receding is the devil, 
that they shall form the majority in Hell." (Shourie 
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1998:291) 
He raises doubts that 
"while in theory talaq is said to be so abominable to Allah, in 
practice the position is entirely the opposite-how that which 
is the most detestable thing has been made so easy for 
husband." (Shourie 1998:292) 
He adds further that, 
"in theory talaq may be abominable but in practice the 
husband has the power-the absolute, unconditional power; a 
power for exercising which he is not accountable to any one 
on earth-to throw the wife out by just uttering the word 
•talaq"' (Shourie 1998:296) 
He copies the instances of enquiries and repUes ie. fatawa for talaq and 
notes that, 
"it is only when we read the accounts of actual instances... 
that we can grasp how vigorously the rule is enforced." 
(Shourie 1998:296) 
However, it should be noted that citing of many instances from fatawa 
books are not an objective proof of such practices taking place in huge 
numbers. This can be proved only by giving the statistics of the divorce 
and triple talaq among Muslim women. 
He notes that, 
"the husband need give no reason for divorcing his 
wife Far from giving a reason he does not even have to 
have one." (Shourie 1998:296) 
He remarks that, talaq is valid even if given in rage or in a drunken state 
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or even if the husband is misled or compelled or in jest or in the absence 
of the witness. 
He opines that, the position of women in Quran and Hadith is that, 
"the husband has absolute power in the matter of divorce, 
that he need assign no reason for throwing his wife out, that 
he owes the wife no maintenance beyond providing her the 
barest minimum in three months follovdng his 
pronouncement of talaq; and that the wife has no 
corresponding power." (Shourie 1998:321) 
In his opinion the claim that, 
I 
"no religion has given a higher place to women thari Islam is 
not just ludicrous it is chicanery." (Shourie 1998:329) 
He asserts that the net result of Shariah is that, 
"the woman lives in the sort of dread which a non-Muslim 
woman cannot even imagine to say nothing of non-Muslim 
males." (Shourie 1998:359) 
Swamp opines that, 
"a woman's social and legal disabilities and even her 
differential biological constitution and functions are 
interpreted in terms of her moral inferiority for which Allah 
has riglitly punished her." (Swamp 1984:7) 
He gives evidence from Al-Ghazali's book 'The Counsel For Kings'. 
He quotes the Hadith: "O womenfolk! I saw you in bulk amongst the 
dwellers of Hell." When a woman asks him why it should be so, 
Muhammad tells her: "You curse too much and are ungrateful to your 
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spouses. I have seen none (like them) lacking in common sense and 
failing in religion but robbing the wisdom of wise." 
He notes, 
"a woman has her rights. She is entitled to be a lawful 
maintenance (nafqah); if the husband fails to provide it she 
can seek a divorce." (Swamp 1984:60) 
Also that, 
"She has to be consulted in the choice of her partner." 
(Swamp 1984:61) 
He discusses the issue of talaq in detail. But the discussion is confined to 
the book of Hadith. He finds 
"the conditions of divorce or talaq to be very easy and 
simple. In fact he holds that the easy conditions of divorce, 
the limitation of wives to four at a time was not unduly self-
denying." (Swamp 1984:69) 
Also that 
"because of such law women had no sanctity. Wives could 
be easily disposed of by gifting or divorce." (Swamp 
1984:69) 
He emphasizes that there is no maintenance allowance for a Divorcee. 
For the allowance given to woman during her Idda period, he notes that, 
"having to provide an allowance for four months at the most 
was not very difficult. Thus, since husbands had ahnost no 
fear of any future burden, and could rid of their wives so 
easily, the threat of divorce hung heavily on Muslim 
women." (Swamp 1984:73) 
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He asserts that, 
"wife beating was already there, but Islam brought to it a 
heavenly sanction." (Swamp 2000:3) 
He draws his evidence from the Quran and hadith. He quotes the verse: 
"Those from whom you fear perverseness, admonish them and banish 
them to beds apart, and scourge them." 
He quotes this verse without giving the reference. Similarly he quotes the 
hadith in the footnotes without reference: "It is said that on one occasion 
the Prophet advised his follower not to beat their wives. Then Umar 
came and represented: our wives have got the upper hand of their 
husbands. In response the Prophet permitted the old practice. Then 
women collected round his house and complained of their husbands 
beating them. The Prophet said: verily a great number of women are 
assembled in my house complaining of their husbands and those men 
who beat their wives and do not behave well. He is not of my way who 
teaches a woman to do astray and who entices a slave from his master." 
He remarks that, 
"thougli the Quran teaches here and there kind treatment of 
women, it is within the framework of man's unquestioned 
superiority, moral as well as metaphysical, here as well as in 
the next world." (Swarup 2000:5) 
He discusses the hadith: "Once the Prophet stood at the portals of Hell 
and Heaven and he saw that the majority of those who entered the gate of 
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hell were women while among the inmates of Heaven they formed a 
minority" This hadith is given without quoting the source. 
He deduces that, 
"the Quranic God is palpably masculine....God in Islam is 
not conceived as a Mother, and that may explain why 
motherhood is not holy and conceiving and child-bearing are 
not God's favors and blessings but are his penalties and 
curse." (Swamp 2000:5) 
He asserts that, 
"Islam disfavors idealization of woman in any other form. 
She is treated ioo matter -of -factly, even too nackedly." 
(Swamp 2000:5) 
This is because according to the author the Arabic-Persian word 'Auraf 
means a woman or wife but primarily it means 'pudenda'; nikah the 
Arabic word for marriage means both matrimony as well as conjugal 
intercourse. He finds that institution of marriage in Islam is not 
sacramental. He observes that, 
"Islam regards marriage as a social contract which 
creates certain social and sexual obligations and rights." 
(Swamp 2000:7) 
He discusses 'temporary marriage' ie. usufructuary or mutah marriage. He 
notes that, 
"it was once pennitted by the Prophet though it was soon 
discontinued." (Swamp 2000:9) 
He regards live-in form of marriages and mutah to be very similar and 
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notes that, 
"both view man-woman relationship as primarily contractual 
and regard the sacramental approach too fizzy and 
bothersome." (Swamp 2000:10) 
He notes that, 
"though Muslim marriage is all in favour of man, and with 
polygamy and concubinage it gives hiin all the opportunity 
and freedom yet it demands from him too faithfiiliiess of a 
sort as it does from woman." (Swamp 2000:13) 
He asserts that, 
"if a supreme mler such as the Khalifah commits adultery, 
he is not subject to its punishment." (Swamp 2000:15) 
this statement is given without any evidence. 
He deduces in connection with the punishment of Zina that, 
"victims of this law are mostly weaker sections and women 
who are defenseless." (Swamp 2000:16) 
He produces a case published in "The Illustrated Weekly of India" issue 
of 27th Febmary.1983. He notes that, 
"when a woman is actually raped she has hardly any redress. 
When a woman files for rape, she runs the risk of accusing 
herself of committing adultery." (Swamp 2000:16) 
This generalization is made without giving any proofs. 
He claims that 
"the Quran takes for granted the institution of polygamy and 
concubinage that prevailed among the Arabs at the time of 
the Prophet but it froze the custom by giving it a divine 
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sanction." (Swamp 2000:17) 
He gives a hadith, narrated by Ibn-e-Abbas, the Prophet htidsaid: "in my 
ummat he is the best who has the largest number of wives." without 
quoting its reference. 
He remarks that in Islam polygamy and concubinage 
"were practical institutions; these were made possible by 
growing Islamic imperialism and in turn they served 
powerfully to expansionist needs." (Swamp 2000:20) 
He argues that, 
"nature wants man to be monogamic. In any given society, 
males and females are more or less equal." (Swamp 
2000:20) 
He asserts, 
"the Quran at several places frankly calls dower ujoor 
(wages or hire)" (Swamp 2000:23) 
He quotes the verse: "O Prophet! We have made lawful to thee thy wives 
to whom thou hast paid their dowers... (33:50) • 
I 
"Also (prohibited are) women already married, except those whom your 
right hands possess: thus hath God ordained (prohibitions) against you: 
except for these, all others are lawful, provided ye seek (them in 
marriage) with gifts from your property desiring chastity, not lust seeing 
that ye derive benefit from them, give them their dowers (at least) as 
prescribed, but if after a dower is prescribed ye agree mutually (to vary 
it) there is no blame on you, and God is all-Knowing, all-Wise. 
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If any of you have not the means wherewith to wed for believing women, 
they may wed believing girls from among those whom your right hands 
possess: and God hath full knowledge about your faith. Ye are one from 
1 
another: Wed them with the leave of their owners, and give them their 
dowers, according to what is reasonable, they should be chaste not 
lustful, nor taking paramours: when they are taken in wedlock, if they fall 
into shame, their punishment is half that for free women. This 
(permission) is for those among you who fear sin; but it is better for you 
that ye practice self-restraint. And God is oft-forgiving, Most-
Mercifid."(4:24-25) 
In matters of talaq, he notes that, 
"Muslim husband has all the initiative, a woman none." 
(Swamp 2000:29) 
He deduces that, 
"Islam has been eminently a man's religion in which a 
woman holds a low position as a matter of course." (Swamp 
2000:30) 
The reason is since, while taking "Khula" she has to forgo,her dower and 
at times even pay some price. The other reason is wife beating which 
according to the author is prevalent in Muslim societies. Once again this 
generalization about Muslim society is made without producing any 
evidences. 
He asserts that. 
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"Matrimony in Islam is dominantly a secular activity and is 
contractual in approach, it lacks that note of a deeper 
commitment and obligation which fulfils a profound a 
psychic need in Islamic tradition, the center of marriage 
is a physiological man commanded to be fruitful and to 
multiply and make the Ummah numerous." (Swamp 
2000:42). 
He notes that, 
"the problems of raising the status of woman in 
Islam requires a change of mind, a more humane and less 
theological approach." (Swamp 2000:44) 
He declares that, 
"the position of Muslim women would improve only when 
Muslim males are less Muslim." (Swamp 2000:47) 
He concludes that 
"the Quran's law on marriage, like its laws on neighborliness 
with infidels are no models to follow." (Swamp 2000:48) 
Reflections: 
Hindu writers are sharply divided about women's position in Islam. 
Whereas Baveja, Singh and Sunderlal are of the opinion that Islam has 
accorded just, equal and fair rights to women. Swamp and Shourie blame 
Islam for the plight of Muslim women. The comments of Vivekananda 
and Divekar would not fall into any of the two categories; nonetheless it 
would help in assessing the Hindu perception of women in Islam. 
Baveja's treatment of drawing evidences fi-om Quran and Sunnah 
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consolidates his views. His discussion on the rights of girl child is praise 
worthy. However, he wrongly considers the witness of two women in 
civil matters, whereas this condition is applied in financial matters. 
According to a few scholars, this rule commands the qualified to be given 
the charge, since in those times women were not commonly involved in 
financial matters, two female witnesses were equal to one male witness. 
Similarly Wali's consent for the marriage is recommended but not 
regarded as compulsory. 
Singh opines that the different rights and duties of sexes are based on the 
rule of justice which are consistent with their natures. 
Sunderlal's opinions are based on Quranic verses and he reads similarities 
between the Gita and the Quran. Vivekanada's remark proves his view to 
be of the fornier group. His remark about, women's soul was more 
prevalent in the Judeo-Cliristian traditions due to their own texts and it 
proves his awareness of the Global debate of his time. 
Chandra's remark that women cannot attain salvation in female form is 
against the teachings of Islam. The spiritual rights of women are 
conclusively proved both by Baveja and Sunderlal. 
Divekar quotes Quranic verses to prove that Islam enjoins just treatment 
to non-believers. However, in his conclusion he holds the opposite view, 
drawing his evidences fi"om the works of Stobart, Ambedkar and Sacred 
Books of the East. He accuses Muslim men of licentious behaviour 
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particularly towards Hindu women. In his opinion Quran must be 
blamed, as it never announced punishment of hell for such behaviours. 
This remark is refuted by Baveja's discussion on Modesty. Quran not 
only gives rules of modest behaviour but also pronounce harsh 
punishment for guilty as mentioned in Surah Nur 24:2. His objection to 
the marriage with slave girls and prisoner women can be refuted by 
Baveja and Sunderlal's discussion of the same. He misrepresents Quran 
by writing that men can marry as many women they wish. The rules of 
conduct according to Quran are based on modesty, which never allow, as 
he has charged to rape or pollute women. 
Saraswati uses a free hand translation and gives out his own reading and 
interpretation not consonant with Quran. His claim that women are 
treated 'naked ' is on the basis of Surah Baqarah 2:223.However, Baveja's 
explanation of this verse is more credible and hence refutes Saraswati's 
objections. Moreover Sunderlal has pointed out a similar verse that is 
present in the Gita. His other arguement that Mary, mother of Jesus 
Christ was impregnated forcibly by a man, is clearly against the meaning 
of the verses in Surah Maryaml9:18-21 and Surah Anbiya 21:91.Also his 
translation and interpretation of the verses 33:50-51 are not correct. 
These charges were made against Quran to creat discord between 
Christian and Muslims during the British rule in India. He argues that 
Quran confine women to houses and is unjust towards them. As outlmed 
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from Quran and Sunnah by Baveja and Sunderlal that women are given 
right to education and property. He misrepresents divorce, which is 
correctly explained by Baveja. 
Shourie finds women's position in Islam as not just unequal than men but 
something which non-Muslim women can't even conceive. His sources 
have been fatawa and ruhng books. His arguments are based on 
secondary sources, misinterpretation, wrong conclusions and a bias 
against Islam. He shows that women's majority will be in Hell. Even 
Swamp makes this claim. The hadith in consideration points out that 
ungratefulness and infidelity are the reasons for their doom and not their 
gender. 
The hadith records: Once the Messenger of God went to offer the Eid 
prayer. He passed by the place of the women and said: 'O women give 
alms as I have seen that you women constitute the majority of the 
inhabitants of hell'. They said: 'Why is it so, O Messenger of God?' He 
said: 'you curse frequently and are ungrateful to your husbands. I have 
not seen anyone more deficient in intellect (dql) and religion (din) than 
you.' The women said: 'What is deficient in our religion and intellect, O 
Messenger of God?' He said: 'Is not the testimony of a woman worth half 
of that of a man?' They answered in the affirmative. He said: 'this is the 
deficiency in her intellect .Is it not that a woman can neither pray nor 
fast during her menses?' They answered in the affirmative. He said: 'This 
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is the deficiency in her religion.' 
(al-Bukhari,Bk. of Menstruation, no.293;BkofAlmsgiving,no.l369;Bk. of 
Faith.no: 114) 
This hadith has to be taken contextually, it will not make a fundamental 
ruling for all Muslim women, since it goes against the position and status 
of women as outlined in other verses and hadith of the Prophet. As noted 
by Anne Sofie Roald in her book 'Women in Islam', concerning 
interpretations of hadiths, 
"one of the rules of interpretation known to Muslim scholars 
is that there are cases in which the determining factor in 
interpretation is the specificity of the occasion (of the hadith) 
and not the generality of its wording. Even if the generality 
of its wording is to be accepted that does not necessarily 
mean that a general rule is applicable, categorically to any 
situation. As such, the hadith is not conclusive evidence of 
categorical exclusion."(Roald 2002:190) 
Swamp and Shourie claim that men are given superiority, as a whole 
over women is again not conducive to the spirit of the Quran. 
Majority of Islamic scholars in contemporary times speak of equal and 
not identical rights for women. The verse fi*om Surah Nisa4:34 which 
speaks of qawwam is not a ruler rather a maintainer, a helper or one who 
'stands out' to look after. 
The translation of Mehr or bridal gift as wages is against the Quranic 
spirit. Quran employs the word 'nihlah' in Surah Nisa 4:4 for the bridal 
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gift. Words have multiple dictionary meanings, hence 'ujoor' is not just 
wages, recompense but means records and gifts too. This 
misunderstanding is experienced when a person lacks the knowledge of 
Primary sources in its original language. This objection is common in 
both Swamp and Shourie's views. Although Baveja has called it a gift but 
it is incumbent on the husband to give the mehr and it does not rest on his 
will. 
Shourie's other objection that women are more lustfiil is not fi)und in the 
Quran and the Sunnah. 
His arguement that husband's right for talaq are made easy is 
contradictory to Islam's view. Prophet has declared that, "Divorce is that 
which God has permitted which he hates most. '(Sunan Abu Dawud.Bk of 
Divorce,no.l863 and Sunan Ibn Maja h,Bk of Divorce,no.2008).ThQ 
entire procedure of talaq as outlined in the Quran, which puts many 
conditions for the husband, practically make the divorce or separation 
difificuh. For example, tlie rule of arbiter, talaq only in the state of purity 
or tuhf^ and then 'waiting period or Idda' are few, which delay the actual 
procedure. Moreover the permissibility to take back wife after talaq and 
also the irrevocability after three talaqs all safeguard womens position. 
However,in India the Personal laws as outlined during the Colonial 
period does not take into account many sensibilities. These Personal laws 
need Islamisation in order to protect women's rights accorded to them by 
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Islam. 
Swamp shares Shourie's views that talaq is made easy and 'Khula' is 
made difficult. Islam grants a woman the right to separation through the 
procedure of kliula' from her husband. 
The wife of Thabit b.Qais came to the Messenger of God and said: O 
Messenger of God! I do Not blame Thabit for any defects in his character 
or his religion, but I cannot endure to live with him. The Messenger of 
God then asked her: 'Will you return this garden [which was given to you 
as dowry]' She said: 'yes'. Then he [Muhammad] said to Thabit: 'Accept 
the garden and divorce [tallaqh, release] her one divorce [with one 
divorce pronouncement]' (al-Bukhari,Bk. ofDivorce,no.4867,an-Nisai,Bk 
of Divorce no.3409,Ibn Maja.Bk of divorce,no.2046,Musnad 
Ahmad,no.l5513). 
Swamp's other objections such as women are morally inferior; a khalifah 
is not punished for adultery and child bearing is cursed in Islam cannot 
be found in Islamic sources. On the contrary, the spiritual rights of a 
Muslim women as discussed by Baveja and Sunderlal disproves the claim 
of moral inferiority. Also, there is not a single mle in Quran and Sunnah 
which grants the Khalifah the right of adultry. History records that even 
Khalifah answered the court of law in petition of a common subject. It 
was the importance of justice in Islam that attracted many people towards 
Islam. So also his claim that childbirth is a curse is exactly opposite to 
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the Islam's views. Mother's position given by Baveja disprove this claim. 
Quran records in Surali Nisa, verse: 1: O Mankind! Reverence your 
Guardian Lord who created you from a single person, created of like 
nature, His amte, and from them twain scattered (like seeds) countless 
men and women- fear Allah through whom ye demand your mutual 
(rights) and (reverence) the wombs (that bore you). 
His claim that Quran uses the word 'Aurat' for women is a 
misunderstanding. The word for women in the Quran is 'nisa'. Moreover 
the word 'aura' is employed at three places in the Quran but none of these 
places use this word for women. In Surah Ahzab 33:13 is used for bare 
houses, in Surah Nur 24:31 to signify the hidden parts and in the same 
Surah 24:58 for 'three times of undress'. 
He claims that Islam encourages wife beating. However, Surah Nisa 4:34 
makes it clear that a husband can beat the wife sojftly only in case of 
'nushuz\ 'Nushuz' is explained as social misconduct; where beating is the 
last resort. The first two measures are admonition and separation in bed. 
Hence, Islam does not grant an open license to the husband for wife 
beating. However, it permits in cases of nushuz with guidance that this 
beating should not leave any marks. 
His contention that "Muslim women's position will improve only when 
Muslim men become less Muslim' is not correct. As the Messenger of 
God said: "The best among you is the one who treats his family in the 
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best manner. And 1 am the one among you who treats his family in the 
best manner. "(Sunan al-Tirmidhi,Bk. of vitues,no.3830;Sunan Ibn 
Majah.Bk. of Marriage,no.l967) Shourie and Swamp attempt 
highlighting the status of Muslim women in an unproportional way. 
Swamp misquotes the hadith, which says the best Muslim is the one who 
has the largest number of wives. It is erroneous and has no place in the 
Islamic teachings and principles. Similarly the meaning of the word 
nikah remains marriage contract or deed and not as he said conjugal 
relationship. (Siddiqui, As-Safa 2001 :1, 24-25). 
In conclusion, the doubts raised by the latter group are refuted by the 
former view. Hence, the former view that Islam accords equal and just 
right to women as outlined in the Quran and Sunnah are more credible. 
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-11^ 
Muslim Relationship with Non -Muslims and the 
Concept of Jihad: 
After analyzing the Hindu understanding of Islamic faith, worship and 
values, an enquiry into Muslim, non-Muslim relationship must be made. 
For the opinions about other religion is generally assessed by the 
interactions that are experienced at various levels of the society. It is a 
more crucial indicator in a pluralistic society like India. A harmonious 
relation between people of different religions and societies can be forged 
only througli mutual relations and conduct based on justice. The Muslim, 
non-Muslim relations in India were influenced by the Hindu views about 
advent of Islam here and its subsequent rise. Consequently this chapter 
records experiences and impressions of Hindu about the Muslim rule in 
Middle ages also. Other relevant issues like Kafir and Jihad constitute the 
other parts of the chapter. A discussion on the Hindu understanding of 
kafir includes an important view of their image in the Muslim mind. This 
discussion is imperative for its relevance in the Indian context due to 
partition of Pakistan on the basis of a reUgjous affiliation. Moreover, it is 
I 
an important indicator of their relationship. Any misunderstanding of this 
issue would be a constraint in acquiring the ideals of unity in diversity of 
India. 
Finally a discussion on jihad is included separately from the values of 
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peace and tolerance discussed in the preceding chapters due to its 
relevance in Global scenario of terrorism. This exposition takes into 
account Hindu understanding and awareness of ideals of Jihad in Islam. 
Muslim, non-Muslim Relationship: 
This discussion carries mainly the Hindu perception of Muslims. 
The important themes raised in these discussions are the exact nature of 
Hindu-Muslim relationship, which in turn is traced and linked back to the 
history of Muslims in India, particularly their advent in India. 
The other issues raised are Hindu-Muslim unity in India; this was 
emphasized in the backdrop of Independence Movement of India. 
And the concept of 'Kafir' provides the Hindu perception of a Muslim's 
view about them. 
Tarachand opines that the relationship and contact between Muslim and 
non-Muslim have always been of mutual co-operation. The reason for 
this view is traced to the Muslims initial contact with Hindus and their 
zeal and the liberal attitude of Hindus too. He has given the accounts of 
the relationship of these communities in India. 
He discusses the advent of Muslims in India and analyzes various 
opinions about their arrival in India and gives liis own opinion. He 
concedes of a relationship between India and pre-Islamic Arabia in the 
field of commerce and finds Islam as an important factor, which was 
responsible for the unification of Arab tribes under a centralized state 
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giving a 
"tremendous impetus to the movement ,of expansion which 
was going on since pre-Islamic days." (Tarachand 1976:24) 
He contends Mushms as the facihtator in the expansion movement of 
Arabs and not as the originator of this movement. 
He discusses Muslims arrival in southern, western and northern parts of 
India at different stages and gives their rise in these areas. 
He opines that, 
"the first Muslim appeared in Indian waters in636AD during 
the Caliphate of 'Umar, when Usman Sakfi, the Governor of 
Bahrain and Uman, sent an army across the sea to Tana." 
and "Muslim Arabs first settled on the Malabar coast about 
the end of seventh century." (Tarachand 1976:25) 
On the eastern coast 
"it was in the eighth century a numerous colony of Muslims 
were established in Canton." (Tarachand 1976:31) 
However in his opinion their principle settlement on the east coast was 
Kayalpatanam in Tinnevelly district, near the mouth of the Tamraparmi 
River. According to him, 
"in northern India, Muslims came through land routs, in the 
time of Califli Walid, Hallaj the Governor of Iraq organised 
an expedition under the leadership of Muhammad bin 
Qasim, who defeated the Hindu rulers of Sindh, and overran 
the whole Indus valley, and made the provinces of Multan 
and Sindh appendages of the empire." (Tarachand 1976:35) 
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The evidences for the Mushm presence in India in his opinion are 
"the traditions enshrined in the Keralolpath and the legends 
of the MusUm inhabitants, the evidence of inscriptions and 
of Mushm historians and travelers and the continuity of Arab 
commerce with India from early times." (Tarachand 
1976:30) 
He opines that, 
"Islam is essentially a missionary religion and every Muslim 
is a missionary of his faith." (Tarachand 1976:26) 
Which eventually resulted in the settlement of Muslims in the Malabar 
Coast. 
He distinguishes Muslims who came to India from Christianity and 
observes that, 
"they came to India not like the Christian colonies of Syrians 
driven and persecuted from their homelands, but frill of 
ardour of a new found religion and of the prestige of 
conquest and glory." (Tarachand 1976:26) 
Other factors which led to the rise of Muslim faith in south was the 
internal conflict of Neo-Hinduism with Buddhism and Jainism and the 
political upheavels. Another important historical reason was 
"the conversion of the last of the Cheraman Perumal King of 
Malabar who reigned at Kodungallu. He notes that during 
his time, Muslims were designated by the name of Mapillas, 
which means either a "great child" or "a bridegroom" and 
was considered a title of honour. A Musahnan could be 
seated by the side of a Nambutrira Brahaman while a Nayar 
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could not .The religious leader of the Mapillas, the Thangal 
was allowed to ride a palanquin alongside of the Zamorin." 
(Tarachand 1976:28) 
He emphatically asserts the role of Muslim saints and other less-renown 
who with their personal contact and influence spread the ideas of Islam. 
M, N. Roy asserts that, 
"for orthodox Hindus who constitute the great majority of 
the Indian population, the Musahnan even of noble birth or 
high education or admirable cultural attainments is a 
'malecha' impure barbarian-who does not deserve a social 
treatment any better than accorded to the lowest of the 
Hindus." (Roy 1958:2) 
He concedes that the relationship between Muslims and non-Muslims has 
been coloured by the history of the advent of Muslims in India. He 
writes: 
"the Mohammedans originally came to India as invaders. 
They conquered the country and its rulers for several 
hundred years. That of the conqueror and the subjugated has 
left its mark on the history of our nation which today 
embraces both." (Roy 1958:1) 
He remarks: 
"no civihsed people in the world is so ignorant of Islamic 
history and contemptuous of the Mohammedan reUgion as 
the Hindus...The average educated' Hindu has little 
knowledge of, and no appreciation for, the immense 
revolutionary significance of Islam, and the great cultural 
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consequences of that revolution." 
He credits 
"the inglorious success of Brahamanical reaction over 
Buddhist revolution, the main reason for the India's fall to 
Muslim invaders." (Roy 1958:58) 
He remarks: 
"Brahmanical orthodoxy having overwhehned the Buddhist 
revolution, India of the 11th and 12th centuries must have 
been infested with multitudes of persecuted heretics who 
would eagerly welcome the message of Islam." (Roy 
1958:81) 
He opines that, 
"Islam came to India after it had played out its progressive 
role and its leadership had been wrested from the learned 
and cultured Arabs." (Roy 1958:81) 
In his opinion, 
"even in its days of degeneration and decay Islam 
represented spiritual, ideological and social progress in 
relation to Hindu conservatism." (Roy 1958:84) 
He asserts that, 
"no great people with a long history and old civilisation can 
ever succumb easily to a foreign invasion, unless the 
invaders command the sympathy and acquiscence, if not 
active support of the masses of the conquered people." 
Hence "Muliammad ibn Kasim conquered Sindh with the 
active assistance of Jats and other agricultural communities 
oppressed by the Brahman rulers." (Roy 1958:81) 
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He argues that, 
"the Mohammedan power was consohdated in India not so 
much by the valour of the invader's arms as owing to the 
propagation of the Islamic faith and the progressive 
significance of Islamic laws." (Roy 1958:89) 
He concludes that, 
"Hindu superciliousness towards the rehgion and culture of 
the Muslim is absurd." (Roy 1958:90) 
B. N. Pande finds Hindu-Muslim relationship td be based on 
"the principles of religious tolerance, social and cultural 
synthesis, political integration and a secular outlook. These 
ideals in Hindu-Muslim relationship continued up to 1857." 
(Pande 1987:56) 
The MusUm advent in India according to the author took place in AD711 
when, 
"Muhammad bin Qasim crossed the sea, defeated Dahir and 
laid the foundation of the first Muslim kiiigdom in Sind." 
He lists two causes for the invasion of Muslims in India, 
"i) The oppression of the native rulers was the prominent 
cause of the success of the Arabs and ii) Apart from the 
slaughter and plunder during the actual course of war, the 
moment victory was won and peace concluded a most 
enlightened policy of administration was followed." (Pande 
1987:3) 
Muslim rulers granted freedom of religion as the author quotes 
Muhammad bin Qasim who said: 
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"Tlie temples of Hindustan are like the churches of the 
Cliristians, the synagogue of Jews and the fire temples of the 
Magians." 
The author notes that Hajjaj, Governor of Iraq wrote to Qasim: 
"As they (Hindus) have made submission and have agreed to 
pay taxes to the Khalifa, nothing more can be properly 
required fi-om them. They have been taken under our 
protection and we caimot in anyway stretch our hands upon 
their lives or property. Permission is given to them to 
worship their gods. Nobody must be forbidden or prevented 
fi-om following his own religion. They may live in their 
houses in whatever manner they like." (Pande 1987:4) 
He notes, 
"When the Arabs came to India, they were astonished, at the 
superiority of the civilisation, which they foimd here. The 
sublimity of Indian philosophical ideas and the richness of 
the Indian intellect were a strange revelation to them. The 
cardinal doctrine of Muslim theology, that there is one God, 
was ahready known to the Indian saints and philosophers. 
The Arabs found that, in the nobler arts which enhance the 
dignity of man, the Indians far excelled them. The Indian 
musician, the mason and the painters were as much admired 
by the Arabs as the philosopher and the man of learning." 
(Pande 1987:6) 
People of both reUgions celebrated the Hindu-Muslim festivals during the 
Mughal period with harmony. He notes: 
"on the Deshehra, the anniversary of Ram's victory over the 
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demons, the Imperial houses and elephants were arrayed in 
decorated canopy and paraded for inspection. On the 
Raksha-bandhan, the Hindu nobles and Brahamins fastened 
strings on the Emperor's arm. Diwali saw gambling in the 
palace and Shivratri was duly observed." (Pande 1987:17) 
The author gives an attempt made by the Mughals emperors in the 
domain of Art and Architecture in hidia. 
He gives instances of Muslim's attempts to attain the principles of 
religious tolerance and social and cultural synthesis. 
He notes; 
"throughout the medieval ages the Muslim took enormous 
pains to acquaint themselves with the religious literature of 
Hindus. They translated books of important texts into 
Persian-the Vedas, the Upanishads, the Mahabharata, the 
Ramayana, the Dharma Shastra, the Purana, the Yoga 
Vashistha, the Yoga Shastra and the Vedanta Shastra." 
(Pande 1987:56) 
He quotes from the work of Malimood Shabistri (AD1317) titled 
Gulshan-e-Raz on the theme of idol worship. It shows an attempt from 
the Muslim side to understand Hindu religion. It says: 
"the idol is the expression of love and unity in this world; 
I 
and to wear the sacred thread is to take the resolve of 
service. As both faith and unfaith are founded in existence, 
unity of God is the. essence of idol worship. As things are the 
expression of existence, one out of them must at least be the 
idol. If the Muslim know what the idol is then he would 
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understand that religion consists in idolatry and if the idol 
worshipper understood the idol, he would not go astray in his 
faith." 
About the Hindu-Muslim relations, he remarks: 
"inspite of the existence of two religions, there were not any 
deep cultural differences between them. They took pleasure 
in the study of each other's religion, philosophy and science. 
Their arts were common. They had no prejudices in regard to 
participation in the fairs and festivals of each other. They 
spoke the same language, wore similar clothes, furnished 
their houses in the same style, had similar outlook upon the 
life of this world, if not also the next. Their industry and 
conmierce, urban and rural occupations were parts of one 
common system." (Pande 1987:57) 
He states that, 
"the Muslim of India with the exception perhaps of a very 
microscopic minority are wholly indistinguishable from the 
Hindus." (Pande 1987:58) 
N. K. Singh accepts that there exists a misunderstanding about Islam and 
Muslims in the minds of Hindus. One of the main factors leading to this 
misunderstanding in his opinion is 
"not studying, understanding and evaluating Islam in its true 
perspective. This defect on the part of non-Muslim arises 
due to the incapability of many Muslim scholars to project 
their rehgion properly not only in its. practice but in its 
preaching and presentation (especially in local languages); 
and a preconceived prejudice against Islam and its 
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followers." (Singh 2002:1) 
He complains that, 
"Many of the common Muslim remain Muslim in name 
only; as such their aspirations, ambitions and activities are 
not governed by the true tenants of Islam and they therefore 
fail to be true models of Islam, projecting its true principles 
and practices. Unfortunately very limited literature of Islam 
has been produced in the local languages to enable non-
Muslim to study it with an open mind and understanding it in 
its true hght." (Singh 2002:2) 
He quotes verses from the Quran, such as 9:4 .which says: "Except those 
of the idolaters with whom ye made an agreement and they have not 
failed you in anything and have not backed up any one against you; so 
fulfil their agreement to the end of their term surely Allah loves those 
who keep their duty." 
He asserts that jurists on the basis of such verses have divided the 
idolaters in two categries: harbi and ghayr-harbie. War mongering and 
non-war-mongering idolaters. He notes: 
"while the former should be treated as allies and friends and 
Muslims should live in peace with them. During the freedom 
struggle in India, the leaders of Jami'at al-Ulama 
(organization of Muslim theologians) decided to treat the 
Indian National Congress as their ally in view of such verses 
of the Quran." (Singh 2002:18) 
K. R. Qanungo declares that, 
I I 
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"the Muslim invaders were not all barbarians without a 
civihzation and culture of their own." (Qanungo 1968:23) 
For the author, 
"Islam is essentially a product of the Semitic brain. Islam 
was a national and militant reaction against polytheism and 
idol worship and eventually against the Jews ...and 
Christians." (Qanungo 1968:17) 
A. Bharati gives an anthropological study of Hindu, Muslim and their 
interaction. He compares their treatment of other religion i.e. Hindu's 
treatment of Muslim's religion and vice-versa. 
He designates a superior rank for the Hindu traditions and in judging 
Islam by the similar standard regards it falling short of many goodness. 
He contends, 
"where there is a Muslim majority in any specific region, 
there is more rigid ideological separation than where 
Muslims form a minority." (Bharati 1981:75) 
He emphatically asserts that, 
"Where no such direct pressure to conform to great tradition 
models is present, or where it is weak due to geographical 
distance from the center, the interpenetration of Hindu and 
Muslim elements of ritual and belief is virtually ubiquitous." 
(Bharati 1981:76) 
Apart from Hindu fascist political activists there are Hindus and Scholars 
who according to author's opinion: 
"don't like Islam but they do not object to Muslims." (Bharati 
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1981:82) 
He notes: 
"to the learned professional of Hinduisni, Muslim population 
form castes." This is the reason they rank the' "leather 
workers as untouchables" but treat "a learned Muslim divine, 
a Maulvi as intellectually respectable." (Bharati 1981:83) 
He observes that, 
"Islam as Sastra is regarded by the Hindu learned speciaUst 
as a possibly revealed text, but of a much lower cognitive 
order than the Veda and its tradition. Pandits refer to the 
Quran as videsi smriti foreign noncanonical religious 
literature. Never use a derogatory term like kafir or even 
mleech for Muslim texts, though the term mleech is indeed 
used by Sanskritic experts to refer to Muslims especially to 
the Muslims of the period of conquest." (Bharati 1981:83) 
He mentions of a 
"condescending attitude of Hindu scholar, which regards 
Islamic theology as anthropomorphic, personalistic." 
(Bharati 1981:86) 
The reason according to liim is that in Islam, 
"God is He, not an it, regardless of the linguistic fact that the 
Arab article makes no gender distinction." (Bharati 1981:86) 
The author after surveying three dozen hterature pamphlets deduces the 
attitude of Hindus about Islam, 
"Islam is a good religion. It teaches reverence for God, it 
stresses the oneness of God, it has no place for superstitions, 
it teaches brotherhood, it rejects the caste system and other 
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fissiparous tendencies." It does not however provide a 
scientific way of realizing God as does yoga and meditation 
in Hinduism and Buddhism; it regards God as a father as do 
the Christians, and has therefore no place for these many 
who can worship God as only mother or in some other 
fashion. It does not see that there are prophets at all times 
and that Muhammad is only one of them, Krishna, Rama, 
Jesus, Zoroaster etc. being others and more to come. Further 
on the debit side, Islam does not provide different routs to 
people. With different adliikara (spiritual talent)-unlike 
Hinduism which has many roads to the same goal. In other 
words, Islam is not scientific. Hinduism is. Islam also does 
not stress purity (i.e. sexlessnes and vegetarianism) like 
Hinduism. It does stress abstention firom alcohol more than 
Hinduism, and that is good. It is not tolerant like Hinduism, 
and wants to convert people-that is bad." (Bharati 1981:88) 
He finds the urban Hindu's view of Muslims as stereotypical. It says: 
"Muslims are physically not very clean; they don't bathe as 
often as do Hindus; they eat meat and are therefore naturally 
polluted. And they many their sisters as Muslims have 
preferred parallel cousin marriage." (Bharati 1981:89) 
S. Vivekananda in his various writings has made references to Muslims 
and their rule in India. The idea constructed out of these references is a 
negative one, which claims that, 
"Mohammadans came upon slaughtering and kiling." 
(Vivekananda 1994: V7,279) 
It is the central idea embedded in the philosophy of assessing Muslims. 
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Muslims are regarded as the destroyer of peace as they 
"brought murder and slaughter in their train." (Vivekananda 
1994: V5,190) 
He opines that Hindu meted out a nice treatment to Muslims as 
"Indian build temples for Muhammadans." (Vivekananda 
1994:V3,114) 
But, 
"the Muhmmadans conquerors treated the Hindu kings 
differently, and when they got them once, they destroyed 
them without remorse," (Vivekananda 1994: V4,94) 
He regards that, 
"with the rise of Muhammadanism the word "Hindu" 
became degraded and meant a dark skiimed fellow" 
(Vivekananda 1994: V7,358) 
He declares: 
"if there had not been the advent of Kabir, Napak and 
Chaitanya in the Muhammadan period and the establishment 
of the Brahmo Samaj and the Arya Samaj in our own days, 
then by this time, the Mohammedans and Christians would 
have far outnumbered the Hindus of the present day in 
India." (Vivekananda 1994: V4,463) 
In his opinion the Muslim rule ended due to its interference in the Hindu 
religion. In his words: 
"the great Mohammedan governments were simply blown up 
because they touched the Indians religion." (Vivekananda 
1994: V8,86) 
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He remarks that, 
"the Mohammadens sit in his Httle well and thinks that is the 
whole world." (Vivekananda 1994: Vl,5) 
He notes the importance of external and lack of inwardness in Islamic 
teaching as he writes: 
"I was always associated with Mohanmiedans and Christians 
who take more care of the body." (Vivekananda 1994: 
VI,494) 
He perceives Islam to be dependent on Muhammad (Vivekananda 1994: 
V3,249) as he declares that 
"Muhammadanism cannot stand without Muhammad." 
(Vivekananda 1994: V5,207) 
He is against the idea of taking one man as an ideal for all the humanity, 
he questions: 
"how can one person as Muhammad can be taken up 
as the one type for the whole world." (Vivekananda 1994: 
V3,250) 
Although he also says: 
"Hinduism has nothing to say against philosophies which do 
build themselves around certain persons," (Vivekananda 
1994: Vl,388) 
He blames Muslims for unlimited proselytizing where, 
"the Muhammadans want to have the whole world 
Mohammadan." (Vivekananda 1994: V6,16) 
The definition of Muhammadanism for him is 
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"where God is there is no other-where the world is, there is 
no God, these two will never unite." (Vivekananda 1994: 
V4,244) 
He finds that 
"Muslims consider tlieir foes as unholy."(Vivekananda 1994: 
V3,16) 
His understanding of Islam declares tliat Muslims, 
"believed in Adam and the purity of Adam and through 
Muhammad the way was opened to regain the lost state." 
(Vivekananda 1994: V2,194) 
M. S. Divekar regards Muslim conununity as bearing 
"a deep ignorance about and strong disgust for science and 
inventions" and this is the reason according to him that 
Muslim countries are backward. (Divekar 1943:126) 
V. S. Naipaul emphasizes tliat Islam is a rehgion for Arabs which 
demands fi^om those who are outside of Arab fold to ape not just Islam 
but the Arabian culture. 
He observes that, 
"Islam is in its origins an Arab religion. Everyone not an 
Arab who is a Muslim is a convert." (Naipaul 1988:1) 
Similarly, he declares, 
"everyone in the world outside Islam was in a state of error, 
and perhaps not quite real until he found his Muslim self." 
(Naipaul 1988:52) 
This in his view is the 
"most uncompromising kind of imperilaism." (Naipaul 
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1988:72) 
This is so uncompromising that it orders the behevers to assimilate 
themselves and synthesize themselves in it. He deduces that, 
"Islam seeks an article of the faith to erase the past; the 
believers in the end honour Arabia alone; they have nothing 
to return to." (Naipaul 1988:354) 
K. S. Lai finds very few Muslims in the past that recognized the 
greatness of Hindu civilization, this he regards as a shortcoming in their 
attempt to build an inter-faith relationship. He argues: 
"In India, Muslims Sultans and Padshahs came across a 
civilisation which was different from theirs in many ways. It 
is another matter that many of them were not educated and 
the goodness of Hindu civihsation was appreciated by only a 
few sevants and Kings like Alberuni and Akbar." (Lai 
1999:33) 
The Hindus were not given due rights during the Muslim rule as he notes: 
"The Hindu,as zimmis had become second class citizens in 
their homeland and were suffered to hve under certain 
disabilities. One of them was that such adult must pay a poll 
tax call Jaziyah. The zimmis also had to suffer in respect of 
their mode of worship, payement of taxes and on account of 
certain sumptuary laws." (Lai 1999:31) 
M. S. Golvalker complains of 
"Muslim attitude of aloof-ness, their refusal to be a part of 
Hindu culture. He regards Muslim as tooth and nail opposed 
to Hindu way of life in all aspects-reigious, cultural, social 
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etc." (Golvalker 1980: 188) 
He notes that Muslims in India 
"call themselves Sheikhs and Syeds...that is because they 
have cut off their ancestral national moorings of this land 
and mentally merged themselves with the aggressors." 
(Golvalker 1980: 166) 
On the contrary he is of the opinion that, 
"the new comers should bring about a total metamorphosis 
in their hfe attitudes and take a rebirth." (Golvalker 1980: 
168) 
To be a part of the mainstream and thereby facilitate the national unity. 
R. Swarup criticizes the Muslim resistance from integration in the 
National mainstream and regards this attitude as a major problem. 
He remarks: 
"In India, there is a continuing Muslim problem that refuses 
solution despite the division of the country. Arab 
interference has complicated matters still farther." (Swarup 
1984:XII) 
He contends that 
"during the days of the Muslim and Christian rule, Hindus 
tried to cope with the situation in several ways (i)they tried 
to reform themselves and be like their rulers.(ii)they 
synthesized all religions as preaching the same things." 
(Swarup 1992:128) 
He defines the word Muslim, 
"as one who handed over his fiiends to their enemies- a 
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reference to Islam's early 'connections' with Abyssinia, 
Mecca's "national" enemy-but Muliammad cleverly gave the 
word a dignified meaning of one who handed over his 
person to Allah." (Swamp 1992:19) 
He says: 
"A Muslim is Allah's prodigal son as well as His spoiled 
child." (Swamp 1984:6) 
For him Islam lacks 
"integrity and inwardness of tme religion and spirituality." 
(Swamp 1992:24) 
He deduces that, 
"Islam not only been a great imperialist but it has also been a 
great suppressor of thougjit and opinion." (Swamp 1992:85) 
Nonetheless for him, 
"the siimers of Christianity and Islam have often been better 
than their saints and pious leaders." (Swamp 1992:95) 
Reflections: 
There exists a consensus of all the writers that the two communities have 
misunderstanding about each other. However, the writers 'are divided on 
making one community responsible for the misunderstanding. Roy, 
Pande and Singh held that Hindus have misunderstanding about Muslims 
and Islam. Whereas Golwalker, Lai and Swamp hold Muslims 
responsible for not synthesizing with the Hindus. These opinions emerge 
from the author's understanding of historical reasons behind the rise of 
Islam and Muslims in India. 
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Chand, Roy and Pande historically reason out the rise of Islam in India. 
They clarify that Islam was not an imperialist ideology. Their numerous 
evidences are enough to support their claim. 
In contrast with this opinion, Golavalker, Naiplaul,Lal and Swamp regard 
Islam as an imperialist ideology of forceful conversion. The reasons for 
such views can be investigated. 
Naipaul's opinion of Arab culture and its superiority cannot be supported 
from the basic sources of Islam. On the contrary. Prophet said: "no Arab 
is superior to a non-Arab." Moreover, several verses of the Quran regard 
piety a distinguishing virtue and not the cast, colour, creed or gender. 
Lai's argument from history that Muslims mistreated Hindus as Zimmis 
in the middle ages is refuted by Pande's account which proves that there 
were multiple ways of interactions between both the communities and 
hence the Hindu, Muslim relation in the Medieaval times should not be 
stereotyped. 
Swamp's arguments of Hindu Muslim conflict and the intervention of 
Arab countries in the intemal matter of India are not being adequately 
supported. 
Besides, there are few remarks, which depict the partial understanding of 
the writer. Swamp's definition of Muslim lacks adequate historical and 
lexicographical evidences. Divekar's claim that Muslims have disgust for 
science is against the strong historical evidences of Muslim achievements 
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in the field of science during the era of 'dark ages' of the west. 
Vivekananda's explanation tliat 'Hindu' meant a black skinned fellow is 
against the historical evidences fiimished by Pande. Where he proves 
fi-om the primary sources that Muslims right fi-om their arrival in India 
made numerous efforts to acquaint themselves with the heritage and 
culture of Hindus. 
Vivekananda's opinion that Muslim rule came to an end due to 
interference with Hindu religion is defying the historical records of the 
Medieval times. As proved by Pande, who quotes original sources that 
Muslim rulers granted religious freedom to their subjects. Moreover 
proselytizing or conversion by force is against the fundamental doctrine 
of Islam which declares in Surah Baaarah: 256. "there is no compulsion 
in religion." 
Bharati opines that Muslim majority region have strong ideological 
separation and he cites tlie example of Kashmir as evidence. However, a 
brief study of Kashmir's history reveals a different view. With the advent 
of Islam in twelfth century Kashmir as predominantly a Hindu society; a 
great historical metamorphosis occurred which by the turn of sixteenth 
century made it a region of majority followers of Islam. As late as 
nineteenth century, Walter Lawrence records Kashmiri Muslims as 
'Hindus at heart'. And Tyndale Biscoe during late nineteenth and early 
twentieth century observed, "In Kaslimir rehgion and life have nothing to 
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do with one another." It was only during the late fifties of the twentieth 
century that T. N. Madan suggested two distinct identities of Hindus and 
Muslims in Kashmir. Muhammad Ashraf Wani discusses the discrete 
religious identities of the two communities in Kashmir and considers 
both Hindus and Muslims responsible for the alienation. However, he 
notes that, 
"at the popular level religious differences never jeopardized 
the harmonious relations between the two communities. It is 
only at the political level that at times the mutual toleration 
of each other's beliefs and value system was vitiated. But 
overall tolerance has remained the cornerstone of inter-
communal relations in Kasmir." (Wani 2005:296) 
Bharati's other arguments are that, Islam does not provide scientific way 
of realizing God as does yoga and meditation in Hinduism and 
Buddhism. Yoga and meditations are means to achieve 'reality', are 
abstract and achievable only by a few select one. Islam's view of 
realizing God is through means of fulfilling one's duties and 
responsibihties, which is well defined and is practically been 
implemented by the Prophet, first generation of Muslims and countless 
pious men and women. 
He argues that Islam does not stress purity such as sexlessness and 
vegetarianism. Sexlessness is unscientific and unnatural according to 
modem scientific researches in the field of medicine. lislam does not 
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promote it, however keeps a strict check against promiscuity and sexual 
perversion. The objection of vegetarianism arises due to the philosophy 
of Ahimsa. Nonetheless, even pure vegetarianism violates the laws of 
Ahimsa. Moreover, Quran does not advocate that a Muslim must 
consume non-vegetarian food. Dietary laws of Islam are balanced which 
promote purity and health. Even in Hindu scriptures, Vedas accept non-
vegetarianism, this vegetarianism came only in Upanishads. The charge 
that Muslim are not clean because that do not bath everyday is not 
justifiable. Physical purity has many dimensions and bathing everyday is 
not necessarily a sign of physical purity. Islamic etiquettes of purity 
include wudu and cleaning after the call of nature along with bathing. All 
these factors together lead to physical purity and cleanliness. Similarly 
the charge of cousin marriage is superfluous. Islam has a clear 
demarcation of categories with whom marriage is not permissible, these 
again keeping in mind the benefit of people and society. Moreover, even 
certain Hindu commimities have a tradition of cousin marriage; certain 
permitting marriage with one's own niece. The authors opine that 
Muslims arrived in India as conquerors, however there were Arab 
travelers and traders who had already settled in certain parts of soutli 
India even before they had embraced Islam. (Nizami 1974:75) Hence 
Tarachand's assertion tliat Muslim came in Malabar due to missionary 
efforts is not correct. Contrary to his statement. Raja Dahir of Sindh was 
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not a Hindu but a Buddhist King. Also Arab historians use the word 
Hindu as a geographical definition. 
Singh's comments that Muslims fall short of projecting themselves as 
true models of Islam is important, for the Muslims to take note of. 
Also, he complains of scarcity of literature on Islam in local languages. 
Efforts in those spheres will help achieve better understanding of each 
other's faith and misspell the prejudice held against each other. Finally 
understanding and study of any religion and society must be done with 
sincere intentions, in an appropriate perspective and without prejudice, it 
is only then that these endeavors would be finitfiil. 
Kafir: 
This part of the chapter deals with the Hindu view of Muslims' idea about 
disbeliever. 
TCafir " has been regarded as a derogatory term by many Hindu writers. I 
have collected their discussion on the topic of Tcafir and their reactions. 
Sunderlal opines that, 
"in the Quran the term 'kafir' is applied to those Quraish of 
Mecca, who subjected the Muslims to diverse forms of 
persecution. The literary meaning however is ungrateful." 
(Sunderial 1957:9) 
He explains that the Quran advances three reasons for fighting these 
kafirs of Mecca. 
The first reason was that these kafirs persecuted those who 
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embraced Islam. (4:75) 
The second reason was that these kafirs had turned out the 
faithful from their homes, simply because they had refiised 
to worship images and would worship none but the one 
Supreme God of all mankind. And the third reason was that 
these kafirs had now aimed to drive out the faithful even 
from Medina. (Sunderlal 1957:10) 
Shourie remarks that, 
"the position which is accorded to a kafir in laws leaves no 
room for anything but abuse. And not just verbal abuse- but 
abuse in the basic sense: the wrong use of another human 
being." (Shourie 1998:165) 
This he deduces from Fatawa-i-Rizwia that 
"the word kafir is also used as a term of abuse. But in Sharia 
it is a legal term. According to Sharia, he who is not a 
Muslim is a kafir." 
He points out that, 
"Kafirs are not what they are because of some fortuitous 
circumstances. They are so by design and decree of Allah 
Himself." (Shourie 1998:167) 
He consohdates his arguement by giving the following verses from the 
Quran: "If God please He would surely bring them one and all to the 
guidance. "(6:35) 
"If thou art anxious for their guidance, know that God will not guide him 
who He would lead astray, neither shall they have any helpers. "(16:38-
39) 
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"Just is now Our sentence against most of them therefore they shall not 
believe. On their necks have We placed chains which reach the chin, and 
forced up their heads. Before them have We set a barrier and behind 
them a barrier, and We have shrouded them in a veil, so that they shall 
not see. Alike is it to them if thou warn them or warn them not; they will 
not believe. "(26:6-9) 
"And what has been sent down to thee from the Lord will surely increase 
many of them in insolence and unbelief, so grieve not for the people of 
the unbelievers. "(5:72) 
"It is God who has created you and all that you have done. "(27:196) 
"No leaf falls but He knows it, there is no seed in the darkness of the 
earth, no green or dry but it is inscribed in the perspicuous Book. "(6:59) 
"They against whom the decree of their Lord is pronounced shall not 
believe, even though every kind of sign come to them, till they behold the 
I 
dolorous treatment. "(10:96-99) , 
He concludes from these verses that, 
"it is Allah himself who decides and ensures that some will 
not believe, that they will sin. It is only because Allah had so 
willed that they persist in their unbehef and then suffer for 
it." (Shourie 1998:168) 
He remarks that, 
"all the boons of the Day of Judgement are only for 
Muslims, Kafirs are wholly excluded from them, > declares 
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the Fatawa-i-Rizvia." (Shourie 1998:169) 
He discusses the Muslims "attitude to kafirs" and asserts that unremitting 
hostility and unrelenting alertness towards the non-believers on the one 
hand and tactical adjustment on the other" should be carried out and tries 
to prove it from the Quran. 
He quotes the following verse: 
"Lei not the believers take for friends or helpers unbelievers rather than 
believers, if they do that in nothing will there be help from 
Allah...."(3:28) 
"O ye who believe, take not into your intimacy those outside your ranks: 
they will not fail to corrupt you. They only desire your ruin: rank hatred 
has already appeared from their mouths: what their heart conceal is far 
worse, we have made plain to you the signs, if ye have wisdom. Ah! ye 
are those who love them, but they love you not, though ye believe in the 
whole of the Book, when they meet you they say "we believe". But when 
they are alone they bite off the very tip of their fingers at you in their 
rage. Say "Perish in your rage: Allah knoweth well all the secrets of the 
heart" if aught that is good befalls you, it grieves them: but if some 
misfortune overtakes you, they rejoice at it. But if ye are constant and do 
right; for God compasseth round that all they do. "(3"118-120) 
He writes that the criteria for a Muslim to keep relationship with non-
Muslims are based on two touchstones: 
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"first is "what type of attitude towards them, what type of 
relationship with them will strengthen ....faith; and second, 
what shall advance the collective strength and position of 
Islam?" (Shourie 1998:171) 
He elucidates that, 
"Allah coimsel accordingly charges as the situation charges." 
(Shourie 1998:173) 
He compares the instances from the Meccan Suralis and Surahs revealed 
later when the power of the Prophet was consolidated. He notes that 
initially the command was: "Leave them to theirforgmgs"(6:139) 
But afterwards the coimnand was: "Kill them wherever ye shall find them 
and eject themfi'om whatever place they have ejected you. "(2:186) 
"And let them find in you a hardness. "(9:125) 
"Whosesoever they are come upon they are slaughtered all. "(23:60-4) 
"When ye encounter the infidels, strike off their heads till ye have made a 
great slaughter among them, and of the rest make fast the fetters" (47:4-5) 
From these verses he concludes: 
"The first and minimal requirement which flows from these 
general principles is that the believer must at all times shun 
relationship of friendship, intimacy and trust with the non-
believers. The second rule is: limit your dealings with Kafirs 
to the minimum which is necessary, let there be no 
relationship which is not strictly enjoined by necessity." 
(Shourie 1998:174) 
He writes on the authority of Fatawa-i-Rizvia that. 
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"the polytheists are unclean, a kafir howsoever noble the 
qaum to which he may belong, howsoever noble his family 
cannot be better than even a slave Muslim. They are worse 
than all creation." (Shourie 1998:175) 
He notes that, 
"the kafirs are the enemies of Allah and to befriend the 
enemies of Allah is to invite his wrath, declares the Fatawa-
i-Rizvia." (Shourie 1998:175) 
Further he writes that, 
"Merely refraining from befriending and associating with 
kafirs is not enougli. Enmity against the enemies of Allah 
and the Prophet is a duty incumbent upon every Muslim, 
declare the Ulema." (Shourie 1998:176) 
He remarks 
"far from according a kafir a position of respect the fatawas 
prohibit Muslims from even using words of respect' towards 
a kafir, they forbid even gestures of salutations which by the 
custom of that place amount to showing one's respect for 
another." (Shourie 1998:178) 
On the authority of the Mufti KifayetuUah ke Fatawa, he notes that, 
"it is not proper to pray for his benefit nor to seek pardon for 
akafir." (Shourie 1998:179) 
He adds that, 
"to say anything which shows regard for the religious 
sentiments of non-Muslim and respect for their devtas and 
their leaders declares the Fatawa-i-Rizvia is wholly kufr." 
(Shourie 1998:186) 
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He asserts that in Fatawa books, 
"kafirs are portrayed as filthy as well as imtnistworthy" 
(Shourie 1998:200) 
He notes on the authority of Mufti Kifayetullah that 
"when the Quran speaks of the impurity of kafirs, it is 
referring to the impurity of their behefs, not their bodies. 
The body of a human being per se is paak, except to the 
extent that there is some impurity manifest on it." (Shourie 
1998:201) 
The author notes that, 
"believers and non-believers should be treated unequally." 
(Shourie 1998:210) 
He gives evidences from the Quran: "Shall he, the evil of whose deeds 
are so tricked out to him that he deemeth them good, be treated like him 
who seeth things aright? Verily, Allah misleadeth whom He will, and 
giUdeth whom He will. Spend not thy soul in sighs for them; Allah 
knoweth their doings.:(35:9) 
He asserts that 
"Islam and Ulema in particular have always insisted on the 
sharpest possible distinction between the believers and non-
beleivers, while they have insisted in fact on tlie ceaseless 
and eternal hostility between the two." (Shourie 1998:48) 
He questions: 
"in what sense is that relative estimate of believer and non-
believers "rehgious"? (Shourie 1998:30) 
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Swaaip is of the opinion that Islam 
"has a very specifc view of the world peopled by infidels." 
(Swamp 1984: VII) 
He remarks that, 
"a Muslim owes everything to the imimali, very little to 
others. He has no obligations, moral or spiritual, toward non-
Muslim as part of the human race, except to convert them by 
sword, spoils and jizya." (Swamp 1984:4) 
He gives evidence of the hadith: "Muhammad at one place defines al-din 
("the religion" i.e. Islam) as "sincerity and well-wishing" which should 
be a good definition for any religion. But on being asked "sincerity and 
well-wishing for whom?" he replies: "For Allah, His Book, His 
Messenger and for the leaders and general Miislims. "(Muslim,No.98) 
The author gives another Hadith: "Jarir b.Abdullah reports that he 
"pledged allegiance to the Apostle of Allah on sincerity and well-wishing 
for every Muslim. "(Muslim,No. 102) 
He discusses the pilgrimage or Hajj and describes that a pilgrim while on 
the top of the hills of al-Safa and al-Marwa must recite^ "There is no 
diety but Allali. He hath performed His promise and hath added His 
servant [Muhammad] and hath put to flight the hosts of infidels by 
Himself alone." 
The author here remarks that, 
"Muliammad never relaxes. At every tum, he instill an 
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unrelenting enmity toward the infidels." (Swanip 1984:52) 
Vivekananda asserts that in the estimation of a Muslim a Hindu 
"is idolatrous, the hateful kafir; hence in this life he deserves 
to be butchered; and in the next eternal hell is in store for 
him." (Vivekananda 1994: V4,446) 
He notes that, 
"the Mohammedan rehgion allows Mohammedans to kill all 
who are not of their rehgion. It is clearly stated in the Koran: 
"Kill tlie infidels if they do not become Mohammedans" they 
must be put to fire and sword" (Vivekananda 1994: V2,335) 
In another place he defines the beliefs of a Muslim and records that 
"there has not been a religion, which has used so much 
blood and been so cruel to other men. In the Koran there is 
tlie doctrine that a man who does not believe these t;eachings 
should be killed; it is a mercy to kill him! And the surest way 
to get to heaven, where there are be?iutifiil houris and all 
sorts of sense-enjoyments, is by killing these unbelievers. 
Think of the bloodshed there has been in consequence of 
such beliefs." (Vivekananda 1994: V2,352+) 
Tiwari discusses the Quranic perception of Non-Muslims. He gives 
following verses of tlie Quran: 
1) "God's object is to purge those who are true in their faith and to 
deprive the blessing to those that resist faith. (3:141) 
2) "Soon shall We cast terror into the hearts of unbelievers for that 
they joined companions with God for which He had sent no 
authority; their abodes will be the fire and evil is the home of 
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wrong-doers"(3:151) 
3) "Let not the strutting about of the unbelievers deceive 
thee." (3:196) 
4) "Little is it for enjoyment their ultimate abode is Hell, what an evil 
bed (to be on) (3:197) 
5) "The punishment of those who wage war against God and His 
apostle and strive with might and mane for mischief through the 
land is: execution or crucifixion or the cutting of hands and feet 
from opposite sides or exile from the land: That is their disgrace in 
this world, and a heavy punishment is theirs in the 
Hereafter."(5:36) 
6) "I will insist terror into the hearts of the Unbelievers, smite ye 
above their necks and smite all their finger-tips off them" (8:12) 
7) "The unbelievers spend their wealth to hinder(men) from the path 
of God and so will they continue to spend, but in the end they will 
have(only regrets and sighs)at length they will be overcome and 
the unbelievers will be gathered together to Hell. "(8:36) 
8) "And if you are in doubt as to what We have revealed from time to 
time to our servant then produce a Sura like there unto. But ij you 
cannot and of a surety ye cannot then fear the fire whose fuel is 
men and stones which is prepared for those. "(2:23-24) 
9) "Those who reject faith and die rejecting, on them is God's curse 
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and the curse of the angels and of all mankind. "(2:161) 
10) "Say to those who reject faith "soon will ye be vanquished and 
gathered together to hell...an evil bed indeed (to be on)""(3:12) 
11) "And to those who disobey God and His apostle and transgress His 
bounds will be admitted to Fire, to abide therein and they shall 
have humiliating punishment. "(4:14) 
12) "Those who reject faith (Truth) among the people of the book and 
among the polytheists will be in hell-fire to dwell therein (for aye) 
they are the worst of creatures. (98:6) 
He deduces from these verses that the 
"Quran orders the MusHms to smite and kill all non-Muslims 
and as for those who escape this punishment, God will throw 
them into hell fire be they men of the Book or pagans, after 
they die." (Tiwari 1987:42) 
He notes that the Quran orders Muslims not to take non-Muslims, as their 
"neighbours and friends, even they' may be Jews or 
Christians." (Tiwari 1987:42) 
And gives a Hst of Quranic verses: 
1) "O ye who believe take not into your intimacy those outside your 
ranks: they will not fail to corrupt you, they will desire your 
ruin. "(3:118) 
2) "They but wish that ye should reject Faith as they do and thus be 
on the same footing(as theyjbut take not friends from their 
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ranks."(4:89) 
3) "O ye who believe take not the Jews and the Christians for your 
friends and protectors they are butfrierfds and protectors to each 
other."(5:54) 
He opines that 
"according to Quran the world ultimately is to be reserved 
for believers and behevers only and as for non-behevers 
their destination is hell." (Tiwari 1987:45) 
Reflections: 
The opinions of the Hindu authors are polarized on the issue of dealings 
of Muslims with Kafirs. Majority view that Islam prescribes hostility 
towards all non-Muslims while the other opinion is that the Quranic 
verses of hostility towards non-Muslims are for those who are in state of 
war with Muslims. 
The understanding of the word 'kafir' in the Quran remains a 
misunderstood term. The opinions about this issue are varied. For e.g. 
Sunderlal confines kafir to be those fi-om Quraish alone. He asserts that 
wherever Quran mentions kafir it is in historical context alone. Swamp 
gives the other extreme and Vivekananda who opine tliat all the Quranic 
commandments dealing with kafir speaks of anybody who is not a 
Muslim. However, both these generalizations are flawed. 
The verses of the Quran with respect to kafir can be put into tliree broad 
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categories,!) those from Quraish who denied and fouglit with the 
Prophet, 2) those kafirs who wage war against MusHms, 3) kafirs who 
have good relations with MusHms. A medley of tliese categories often 
leads to wrong conclusions. 
The literal meaning of the word Kafir is 'one who conceals'. The farmer 
in Arabic is also referred as kafir since he hides the seed in the soil. As an 
Islamic terminology this term meant one who conceals, rejects, denies the 
Tmth. The word kufr (denial) is also taken in opposition to shukr 
(gratefiihiess) and many times it has been used in tlie Quran n tliis 
context. Every religion or set of ideology designates terms for those who 
belong to it and those who reject it, for the purpose of identification. 
Moreover this differentiation may not necessarily be derogatory. Islam is 
always charged for employing the word kafir for those who reject its 
belief system, when there is no abuse in this word. However, Hindu, 
Cliristians and Jews have terminology for those who do not belong to 
them and these are abusive too. Hindus refer to Muslims as maleecha, 
Israel refer to non-Israel's as gentiles. Muslims and non-Muslims always 
ahd sound relationship based on co-existence and care. The difference of 
religion is not considered while dealing in social relationships. Prophet 
had non-Muslim relatives with whom he had sound social relations. His 
dearest uncle Abu Talib was a non-believer, still Prophet had not just co-
existed with him but had a relation of love, affection and care till the end 
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of his life. Similarly many companions too had non-Muslim relations. 
The Quran exhorts the believers to have good social relations with their 
relatives even if they disbelieve. In Surali Luqman, God commands good 
treatment with parents even if they are not Muslims. It records: '...Show 
gratitude to Me and to thy parents: to Me is (thy final) goal. 
But if they strive to make thee Join in worship with Me things of which 
thou hast no knowledge, obey them not; yet bear them cqmpany in this 
life with justice (and consideration) ' (verses 14,15) 
The non-Muslims in an Islamic state are commonly classified into tliree 
categories.i) those who possessed revealed book, ii) those who resembled 
the possession of revealed books (Mushabah ahl-I-kitab) iii) all other 
kafirs and mushriks. Manu scholars identify Hindu of India falling into 
the second category. A hadith in Sahih Bukhari is quoted which regards 
zorastrians as similar to ahle-kitab and the scholars bite the same 
evidence. In an Islamic state the non-Muslims of first two categories are 
entitled to equality and opportunities with the Mussalmans in capacity of 
a zimmi. Once the status of a zimmi was accorded to a non-Muslim,the 
security of life, property and religion was guaranteed. (Nizami 1974:309) 
The religious, social, economic and cultural fi-eedom was guaranteed to 
ahl-al-dhimma (protected people) or zimmi's right fi^om the Prophet's 
time. (Siddiqui 1987:7-15) The difference of Muslim and kafir is in 
sphere of religion. Even they can learn about. Islam, read Quran and can 
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even come in Mosques. Christian even prayed in Prophet's mosque. The 
kafirs are given complete rights to practice their own religion in an 
Islamic state, build their places of worship and can impart reUgious 
knowledge to their own co-religionist. The foreign Muslim conquerors 
that came to India were not always came as defenders of Islam. For 
instance Mahmud Ghazni waged more attacks against Muslim in west 
Asia than Hindus in India. He also had non-Muslims in his administration 
and anny. The concept of kafir is been exploited to disharmonies the 
Hindu-Muslim relations in India. 
Shourie's argument tliat a person is 'kafir' as he has been cursed by God 
to be so goes against the Quranic view. According to this view, life is a 
test for the hereafter and test assumes choice or free will. As Quran 
records in Surali Mulk: 2, "It is He who created the death and life to test 
which one (of you) is best in conduct." 
Rest of his arguments is similar to others where they take objections on 
the rulings of dealing with Kafirs. Sunderlal answers this objection, 
where he defines that kafir in such Quranic verses refers to those who are 
against Islam and Muslims and are in a state of war with them. 
Shourie's arguments are derived from secondary sources, besides his 
interpretations are often flawed. He wrongly defines that a person who is 
not a Muslim is a kafir. In fact a person who denies faith in Allali or 
Supreme Being is a kafir. Secondly his charge that Allah misguides 
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people to be kafir is unawareness of the concept of free will in Islam. 
Allah's guidance and misguidance are not arbitrary. He guides who 
wants to be guided and misguides those who want to be misled since this 
is according to his plan of giving the limited freedom of will to humans. 
He failed to grasp that Allah's might is different from His design. 
Similarly it is humbug to conclude that Muslims as a rule cannot have 
relationship of trust with non-Muslims and must have a minimum social 
intercourse witli them. Also, the rule of killing the kafirs refers to tliose 
Quraish who were combating Muslims. Moreover enmity with Hindus is 
not a percept of Islam. He omitted the good relationship that Prophet 
asked to keep with non-Muslims. He is right that Muslims cannot pray 
for their forgiveness but can pray for their well being in this world. He 
forgot the entire historical background of Muslim rule in India. Hindus 
were a part of administration and army diuing Delhi Sultanate in 13* 
century. (Siddiqui 1996:24) Furtlier during the Mughal period they 
enjoyed ascendancy too. (Ali 1997:32) In contrast with Swamp's view, 
Islam does not give a concept of enmity; it has the concept of co-
existence on the basis of human dignity. Apart from the social and 
cultural relations with non-Muslims, they as relative or parents are 
entitled to special treatment. Vivekananda's idea that a non-Muslim is 
killed and not tolerated is superfluous. A person cannot be killed on the 
basis of difference in the religion. 
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Vivekananda asserts that Koran quotes: "Kill the infidels if they do not 
become Mohammedan." However, not a single verse in the Qiiran 
records this. Views such as these have in reality affected tlie Muslim-
Hindu relationships. 
Concept of Jihad: 
Jihad is mainly construed as war or figliting by most of the'Hindu writers. 
It is pertinent to study this theme, as violence, war or fight and Islam has 
been very strongly associated with each other. This discussion includes 
the Hindu view of concept of war or violence. The issues raised here are 
the laws of war and peace, the ethical questions of permission of using 
violence, the effect of this doctrine on non-Muslims and the comparison 
with the similar tenets of Hinduism. 
Singh gives a detailed account of the issue of violence and its use in 
Islam. He raised the important issue of permissibility of violence towards 
non-Muslims. 
He discusses the laws of war and peace deriving evidences from the 
Quran and historical narrations of the Prophet's biography. 
He tries to find Islam's association with violence. He refers to eastern as 
well as western works of prominent personalities. His analysis includes 
the comparison of Islam and Hinduism on the same issue. 
He asserts that the very word Islam is the negation of violence. He 
defines Islam as 
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"Establishment of Peace" and a Muslim as "a establisher of 
peace through his action and conduct." (Singh 2002:VI) 
He surmises that 
"Islam and violence are so integrally associated that any 
study to prove a compromise between Islam and peace 
would stand a historical adjustment rather tlian a practical 
proposition." (Singh 2002:1) 
In his opinion, 
"those who are not well versed in the Quranic text and 
context, history and cause of revelation {asbab-ul-Nuzut) 
easily get convinced about the violent and war mongering 
nature of Islam." (Singh 2002:25) 
He discusses the wars fought by Prophet in Madinah and regards all of 
them as 
"a measure of self-defense." (Singh 2002:5) 
He discards the view that the Prophet when migrated to Medina became 
powerflil and fought wars in contrast with the Makkan period where he 
assumed non-violence due to his powerlessness. He argues that in 
Medina the Prophet with all his acquired power was still powerless as 
compared to his enemies who were well equipped and were big armies. 
He finds Prophet's actions in Medina a manifestation of rule of ahimsa or 
non-violence. 
He elucidates, 
"Self-defense is a part of ahimsa, a virtue which does not 
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expect people to lie down and allow opponents to pass over 
them. The Truth or Dharma has to be kept up and it was with 
tliis purpose that the Pandavas had to take up anus i^der the 
inspiration and guidance of Sri-Krishna against Kauravas." 
(Singh 2002:5) 
He cites the conquest of Makka "as a glowing example of non-violent 
war." 
He explains: 
"there was no opposition, no resistance, practically no blood 
was shed, and only a handfiil were taken prisoners The 
Prophet Muhammad (pbuli) was so overwhelm,ed with 
compassion towards the people of Makka and with humility 
to find himself in the position of a conqueror, that he bent 
down his head to touch almost the back of tlie camel or on 
which he was riding." (Singh 2002:6) 
He remarks about the Prophet (saw) that 
"the man who had never wielded a weapon whose tenderness 
and pathos caused his enemies to call him 'womanish' was 
compelled by the necessities of tlie situation and against his 
own inclination to recite the rajz of war...tlie rationale for 
going to war was the imminent danger to Islam from the 
sworn enemies of the faith." (Singh 2002:36) 
The same rationale he mentions is given in the Quran: 
"to those against whom war is made, permission is given (to 
fight), because they are wronged."(23:39) 
In his opinion Prophet had to take up arms because 
"he was not simply a preacher of Islam but was also the 
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guardian of the lives and liberties of his people" he was 
bound by duty to his subjects to suppress a party that might 
have led and almost did lead to the sack of a city by 
investing armies. The safety of the state required the 
prescription of the traitors who were either sowing the seeds 
of sedition within Madinali or carrying information to a 
common enemy. It was incumbent upon him to repel the 
attacks of the enemy by force of arms, to organize his 
followers for self-defense, and often to send out expedition 
to anticipate treacherous and sudden onslaught." (Singh 
2002:37) 
He mentions that this was the command given to him in the Quran: "will 
ye not fight people who have violated there oaths, plotted to expel the 
Messenger and took to aggression, by being the first (to assault) you? 
Fight them and Allah will punish them by your hands. "(9:13-14) 
He regards the association of the Quran and Sword to be a myth and 
declares that, 
"its causes should be seen in history, not in Quran." (Singh 
2002:11) 
He opines, 
"Islam does not advocate violence but does not shut it 
altogether." (Singh 2002:12) 
He explains that Quran is not just a book of abstract theological and 
metaphysical doctrines but even includes a concrete socio-political 
context. Hence it permits the violence contextually. 
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He gives an instance from Hinduism to draw parallel with pennission of 
violence contextually. 
He writes: 
"Hinduism is a non-violent religion in the ideal sense. 
However in the midst of the Maliabharta war, the conditions 
were different and even Lord Krishna tried to urge Arjuna to 
fight even if it meant shedding the blood of his near and dear 
ones, in fact his own cousins." (Singh 2002:13) 
He fiirther gives a detailed account of the condition where use of violence 
is pemiissible giving evidences from the Quran. 
1) He notes: 
"the Quran sanctions war if tlie weaker sections of tlie 
society are being persecuted and there is no way left out to 
secure them." (Singh 2002:13) 
The verse says: "And what reason have you not to fight in the way of 
Allah, and of the weak among the men and the women and children, who 
say our Lord, take us out of this town, whose people are oppressors and 
grant us from Thee a friend and grant us from Thee a helper." 
He notes Maulana Muhammad All's comments on this verse: 
"This verse explains what is meant by fighting in the way of 
Allah, while most of the behevers who had the means had 
escaped from Makkah, which is here spoken of as the city 
whose people are oppressors, there remained those who were 
weak and unable to undertake a journey. These were still 
persecuted and oppressed by the Makkans as is clearly 
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shown by the words of the verse, and not only men, but also 
even women and young children were persecuted. Fighting 
to deliver them from the persecution of the oppressors was 
really fighting in the way of Allali." 
2) The other reason for use of violence is that 
"the Quran does not want exploitation and persecution to go 
on in society. It must be nabbed in the bud." (Singli 2002:14) 
3) He notes tliat, 
"the Quran sanctions violence only to counter violence." 
He elucidates that: 
"if one studies the history of Arab tribes before Islam and 
fierce fighting in which they indulged, one would be 
convinced that the philosophy of passive resistance would 
not have woriced in that environment." (Singh 2002:15) 
He gives the verse: "Fight in the way of Allah those who fight you but be 
not aggressive surely Allah loves not aggressors." 
4) He opines: 
"fighting has been permitted in retaliation only." (Singh 
2002:16) 
"And kill them wherever you find them, and drive them out from where 
they drove you out, and persecution is worse than slaughter. And fight 
not with them at the sacred mosque until they fight with you in it, so if 
they fight you (in it) slay them. Such is the recompense of disbelievers." 
5) The use of violence is permitted when: 
"the leaders of disbelief if they break oath and if they revile 
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Islam." (Singh 2002:16) 
He quotes the verse: "And if they break oaths, alter their agreement and 
revile your religion, then fight the leaders of disbelief-surely their oaths 
are unreliable-so that they may desist." 
6) He notes: "permission is also given to fight if Muslims are oppressed." 
(Singh 2002:16) 
"Permission is given (to fight) to those on whom war is made, because 
they are oppressed. And surely Allah is able to assist them." 
He asserts that, 
"Force is a dangerous weapon. It may have to be ,used for 
self-defense or self-preservation, but self-restraint is more 
pleasing in the eyes of Allah." (Singh 2002:41) 
He deduces that 
"fighting for principle; rather than passion is 
permissible war is permissible only when the patently 
aggressive behaviour of the enemy becomes evident. When 
undertaken it must be vigourous combat but not relentless." 
fi-om the verse: "while the unbehevers got up in their hearts, 
heat and cant-the heat and cant of ignorance-Allah s^nt down 
his tranquility to his Messenger and to the believers and 
made them stick close to the command of self-restraint." 
He defines that limits set by Islam are that, 
"women, children, old and infirm men should not be 
molested, nor tress and corps cut down, nor place withheld 
when the enemy comes to terms." 
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This limit is deemed from the verse: "Andfight them on until there is no 
more tumult or oppression and there prevail justice and faith in Allah, 
but if they cease let there be no hostility except to those who practice 
oppression. "(2:193) 
The author opines that by giving the laws of war and violence, Islam has 
done a service to humanity. 
He remarks that, 
"war is a collective phenomenon and as such the 'concept of 
war' in Islam, has to be a part of and in consonance, with the 
Islamic code of life. It has to be accepted and followed in its 
totality and as such must be adopted, both in war and in 
peace if the advantages and benefits accruing from it are to 
be accepted in frill measure. If other codes or disciplines fail 
to lay down the mode of conduct both for the individual and 
the society in case of war, it merely signified their 
incompleteness. A religion completed by God could not have 
such serious lapses in it, lapse which if when they exist or 
when not practiced result in the loss of liberty, freedom and 
independent existence of large segments of society and at 
times their complete obliterations." (Singh 2002:136) 
He remarks that 
"although in the Quran great emphasis has been laid on the 
ethics of love, mercy, co-existence of religions etc. and war 
is allowed in case of the challenge to the Islamic faith. It has 
been advocated as a defensive poHcy and war to safeguard 
reUgion has been considered legitimate." (Singh 2002:138) 
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He asserts 
"Islam is fundamentally an anti-war religion of peace. Peace 
is the basic root of Islam. War is usually referred to in the 
Quran as a tiling that is evil, negation of peace." (Singh 
2002:140) 
He quotes the Prophet's Hadith: "The ink of the scholar is holier than the 
blood of the martyr." 
He finds tliat, 
"the Quranic principle of defensive religious war in the 
cause of Allah is strikingly the same as that of the Bhagwat 
Gita, which is pre-eminently a scripture of Aliimsa." (Singh 
2002:141) 
He quotes fi"om the Quran and Gita: 
"O ye who believe! When you meet the unbelievers in hostile array, never 
turn your backs to them. "(8:15) 
The Gita says: "O Savyasachin! Have you observed that before you did 
wage war, your enemeis have been decreed to destruction by God? You 
are but an instrument of their death. "(Bhagwat Gita,xi:33) 
The author explains the verses4,5,6 of Surah Taubah. He gives the verse 
no: 5:"So when the sacred months have passed slay the idolaters, 
wherever ye find them, and take them captive and besiege them, and lie 
in wait for them in every ambush. But if they repent and keep up prayer 
and pay the poor-tax, leave their way free. Surely Allah is Forgiving 
Merciful." 
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He remarks 
"this verse does not refer to kfUing individual disbelievers as 
it refers to ambush, taking captive, besieging and lying in 
wait which clearly indicates a state of war. And war is 
permitted -only if disbelievers persecute, commit aggression 
or break their agreement, not otherwise." (Singh 2002:17) 
I 
He asserts that, 
"the intention of tlie verse is not to kill for refusal to accept 
Islam." 
As the next verse no.6 says: "And if anyone of the idolaters seeks thy 
protection, protect him till he hears the word of Allah, then convey him to 
the place of safety. This is because they are a people who know not." 
He notes that, 
"tlie Quran does not require every idolater to be killed if he 
does not embrace Islam. If he fulfils his part of the 
agreement, it is the duty of Muslim to fulfill their part of tiie 
agreement also till the end of the term." (Singh 2002:18) 
He notes the verse: "Except those of the idolaters with whom you made 
an agreement and they have not failed you in their agreement to the end 
of their term. Surely Allah loves those who keep their duty. "(9:4) 
He notes that in Islam, 
t 
"tyraimy and violence caused to fellow human beings for 
one's own gain have been called un-Islamic." (Singji 
2002:31) 
He quotes the hadith to support his claim: narrated by Abu Huraiarah, 
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that he had heard the Prophet saying: "He who supports a tyrant with a 
view to be supported (thereby) himself knowing well that he was a tyrant 
departs from Islam."[Mishkat, vol.ii, H.4909,p.543] 
And "God holds those persons dearest to Him, who do not retaliate 
violently even though they have the power to do so. [Miskat, vol. ii, H. 
4891,p.533J 
He concludes: 
"despite the justification for violence in the Quran, the 
overall feeling after closing, the book and returning once 
again to the first chapter, Surali Fatiha is that in his 
(Prophet's) scheme of universality, there is little room for 
violence." (Singh 2002:45) 
He discussed the reason of association of Islam with violence and writes: 
"peace and transformation, soul of faiths like Cliristianity, 
Buddhism and Jainism are regularly highlighted, discussed 
and researched and tlieir position on crucial issues like 
nuclear weapons and human insecurity, human rights issues, 
equitable distribution of resources and the need of the 
creation for a just society are fi-equently articulated and 
propagated; Islam and the Muslim world still remain, to a 
considerable extent, however, rather neglected areas of peace 
studies and peace research. Being Euro-centered or West-
centered the post world war-2 peace research has 
concentrated mainly on East-West, issues relating to Islam 
and Muslim world were eitlier by passed or dealt essentially 
in the context of Arab-Israel divide." 
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The Muslim world must try to present the views of Islam on peace. He 
reasons out that 
"being very largely a colonised world engaged for years, for 
decades, in the bloody liberation struggle against colonial 
yoke, the Muslim world remained busy for quite sometimes 
waging peace and striving to create a decolonised, just and 
peaceful society rather tlian producing sufficient peace 
literature explaining Islam's position on the issue concerned. 
Further being at war with the colonial powers the liberation 
produced during tlie period of struggling was generally 
viewed with suspicion in the West' and was therefore 
disallowed to be disseminated. As such tlie void remained 
and Uttle attention, if any was paid to understand Islam and 
learn about Islamic peace teachings. Likewise hardly any 
attempt was made to know as to why was Islam imagined as 
it was not, and why certain biases and prejudices were 
permitted." (Singh 2002:193) 
He concludes with words: 
"Islam cannot be regarded as a faith of violence and 
savagery simply because certain Muslim rulers were, not just, 
tolerant and non-violent. Many western studies tend to 
ignore this fact and mistake the polity, conduct and character 
of certain barbarous tyrannical Muslim rulers to be the 
characteristic of Islamic polity and conclude that Islam is 
barbarism and violence. But Islam is not barbarism." (Singh 
2002:196) 
He adds fiirther that this misperception of Islam is also due to 
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"its heavy reliance upon works on Islam produced during the 
period of colonialism. Since their aim was not to arrive at 
scientific truth or accuracy but the social and poUtical means 
of administrating colonised peoples, their works were 
motivated, hostile, derogatory and misleading." (Singli 
2002:196) 
He quotes T. B. Irving: 
"The whole library by which the West and today's world 
learns about Islam and the Middle East is a quicksand of 
misinfonnation." 
M. K. Gandhi argues, 
"the emphasis on domination by the mihtary in Islamic 
societies was a falsification of original Islamic values." 
(McDonough 1994:108) 
He said: 
"I do regard Islam to be a religion of peace m the same sense 
as Christianity, Buddhism and Hinduism are. No doubt there 
are differences in degree but the object of those religions is 
peace." (Gandhi 1996:27) 
He asserts that, 
"Islam throughout history has stood for matchless bravery 
and peace." (Gandhi I967:V25,179) 
Pandit Sunderlal compares the qital-fi-sobillillah with Dharma Yuddha of 
Hinduism and asserts that Islam was against violence. 
He opines that, 
"the circumstances in wliich the Quran was delivered in 
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Arabia and the Gita in India were more or less parallel." 
(Sunderlal 1957:7) 
He narrates the enmity of Quraish towards the Muslims and the 
persecution for diirteen years while Prophet Muhammad (saw) was in 
Mecca. 
He notes that, 
"Till this moment it was not pennissible in Islam to use arms 
even against the enemy. The verses delivered during the first 
thirteen years of Islam repeatedly enjoined patience and 
forbearance towards tlie oppressors and to return good for 
evil." (Sunderlal 1957:8) 
And he mentions the verse: "Moreover good and evil are not to be 
treated as the same thing. Turn away evil by what is better, and lo! he 
between whom and thyself was enmity, shall be as though he were a 
warm friend. But none attain to this save men steadfast in patience, and 
none attain to it except the most highly favoured. And if an enticement 
from Satan entice thee, then take refuge in God for He is the Hearing, the 
Knowing"(41:34-36) 
"Turn aside evil with that which is better: We best know what they utter 
against thee. And say, "O my Lord! I betake me to thee, O my Lord! That 
they gain no hurtful access to me. ""(23:98-100) 
He gives the reason for permissibility of violence in Islam and notes: 
"when the Quraish invaded the territory of Medina 
permission for the first time was given by the Quran to take 
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up the sword in self-defense." (Sunderlal 1957:9) 
As it says: "A sanction is given to those because they have suffered 
outrages, have taken up arms; and verily, God is well able to succour 
them those who have been driven forth from their homes wrongfully only 
because they say: "Our Lord is the God. " And if God had not repelled 
some men by others, cloisters and churches and oratories and mosques, 
wherein the name of God is ever commemorated, would surely have been 
destroyed. And him who helpeth God will God surely help: for God is 
right strong. Mighty: those who if we establish them in this land will 
observe prayer, and pay the alms of obligation, and enjoin what is right 
and forbid what is evil. And the final issue of all things is unto 
God."(22:40-42) 
He remarks that, 
"fighting for Dharma or Nyaya is called Dharma Yuddha or 
war for Dharma. In the Quran, fighting for the protection of 
religion and justice is called 'Qital Fi Sabihllah' or fighting 
in the way of God. It so happened that in both the cases war 
was the only way to help the cause of Truth." (Sunderlal 
1957:11) 
He gives parallel teachings of botli Gita and Quran. 
"As Krsna tells Arjuna: Either slain thou shall gain heaven, 
Or conquering thou shalt enjoy the earth, 
Therefore arise, son ofKunti, 
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Unto battle making a firm resolve. " (Gita 2: 37) 
Quran says: "Let those who fight on the path of God, who barter this 
present life for that which is to come; for whoever fighteth on God's path, 
whether he be slain or conquer, We will in the end give him a great 
reward" (4:77) 
M. N. Roy is of the opinion that use of violence is not a feature of Islam 
but rather of the pre-Islainic Arabian culture. And Islam instead of 
promoting use of violence has actually subdued it. He notes, 
"the military achievements of Islam should be credited not 
so much to the religious teachings of tlie Arabic Prophet as 
to the social conditions of the country in which it was bom." 
(Roy 1958:24) 
He supports his argument on the basis of the battles of pre-Islamic 
Arabia, 'Ayyam-ul-Arab' which are no less than seventeen hundred 
memorable battles fought before the rise of the Prophet. He deduces that, 
"if the Saracens distinguished themselves as warriors, they 
did not derive that virtue from their Islamic feith. They had 
been warriors before they were called to wield the sword in 
the service of God." (Roy 1958:24) 
In contrast to this popular theory, 
"which says it was tlie option of Koran or sword that led to 
the triumph of Islam. He concedes it was 'accept the Koran 
or pay tribute to the Saracen conquerors!' The 'sword of 
God' was unsheathed only when neither of the alternatives 
was accepted. (Roy 1958:35) 
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However, eventually in his opinion, 
"Islam turned traitor to its original self and became the black 
banner of Turkish barbarism and of the depredations of the 
Mongolian hordes." (Roy 1958:52) 
He analyses the history of the world and observes that in the ancient 
world, 
"social conditions of decay, decomposition, despotism had 
created in the masses of people the aspiration and striving 
for a better world." This he assumes gave rise to the 
revolutionary spirit of Cliristianity. However, eventually he 
notes: "having compromised with the ruling class, 
Christianity could not but betray the mission of laying the 
foundation of a new Social order it had refused to 
lead the destitute to the conquest of this worldu The 
entrance to the kingdom of the Heaven was to be allowed 
only to meek, tliat is, to those who would submit to the 
tyranny of the rulers of this world." (Roy 1958:44) 
He further asserts that consequently 
"the debacle of Cliristianity made the appearance of a more 
vigorous religion a historical necessity. This in turn was 
completed by Islam, which inspired its adherents to the 
conquest of this worid." 
Hence, the military, valour of Islam was a necessity of the history rather 
than an oppressive innovation of Islam. 
Swami Vivekananda finds Islam a religion of force and violence. He 
describes Islam in the words: 
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"From the Pacific to tlie Atlantic, for five hundred years 
blood ran all over the world. That is Mohammedanism." 
(Vivekananda 1994:V4,126) 
He opines that 
"the behef is very constricted and narrow in its approach. He 
elucidates that their watchword is ' There is no God, and 
Muhammed is His Prophet.' Everything beyond that not only 
is bad, but must be destroyed forthwith; at a moment's 
notice, every man or woman who does not belong to this 
worship must be immediately broken; every book that 
teaches anything must be burnt." 
He deduces that, 
"the Mohammedans used the most force, and tliey number 
the least of the tliree great missionary rehgions. The 
Mohammedans have had tlieir day." (Vivekananda 
1994:V2,482) 
I 
Ram Swamp opines that Islam promotes violence and allows an 
unprecedented use of force against non-Muslim. He interprets the Hadith 
where the Prophet (saw) had said: "/ have been helped by terror." The 
complete hadith is not given. The autlior notes: 
"my enemies hold me in such tenor and awe that they 
surrender without figjiting. Tliis resulted fi"om Muhammad's 
terrorist methods: liis assassinations and killings and the 
constant marauding raids by the Muslim. For example, the 
beheading of eight hundred members of the tribe of Quraiza 
in cold blood in the market of Medina must have sent a chill 
of terror down the spine of every foe or fiiend." (Swamp 
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1984:27) 
The author deduces from the hadith: war is a stratagem or cmming, that 
"all is fair in love and war, particularly a war fought in the 
way of Allah." (Swamp 1984:100) 
To prove his assumption, he quotes the incident, which is taken as a 
proof for the great piety of Umar. Where Umar while distributing the 
"the holy one-fifth among the Medinians, part of a booty 
valued at thirty million dirhams won at the Battle of Jalola 
under the generalship of Sa'd from an outlying province of 
Persia. The sentiment soimded pious and still does." 
He ftirther comments tliat, 
"the basic question about the whole business of holy war, 
burning, pillage, booty, jizya and how these can become 
legitimate and moral has really never bothered Muslim 
theologians and Scholar or even the Sufis. They can strain at 
a gnat but are ready to swallow a camel." (Swamp 1984:189) 
K. S. Lai shares the Swamp's opinion. He defines Jihad as a theory of 
fighting and killing non-Muslims, which he believes is enjoined as one of 
the essentialism of Islam. He remarks that, 
"Jihad is the higliest duty of a Muslim. Jihad means 
attacking, killing, enslaving or converting non-Muslims even 
when they have done no harm to the Muslims, even when 
they are unarmed. Jihad is waged for the sake of Allah; war 
and worship in His service are the same." (Lai 1999:9) 
This is so because, 
"Islam suffers from tlie ego of triumphalism. It says that it 
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should triumph over others because it alone is true and all 
others are falls." (Lai 1999:10) 
He notes that, 
"war against non-Muslims is called Jihad in^  Islamic 
scriptures." He explains that, "the first Jihad were fought in 
Arabia against tlie Pagans, Jews and Christians. Later on 
tliey were fought wherever Muslims went to spread their 
religion." (Lai 1999:54) 
He opines that, 
"inspiring terror into the hearts of the enemy was a part of 
the tactics of Jihad." (Lai 1999:55) 
He gives evidences from the Quran and liistoiy of Muslims.. He narrates 
tlie incidences at Badr, Uhud and of Banu Quraiza. 
"Allah did take them down from their strong hold and cast terror into 
their hearts, (so that) some ye slew, and some ye made prisoners. And he 
made you heirs to their land, their houses, and their goods." (33:26-27) 
"I am with you: give firmness to believers: I will instill terror into the 
hearts of the unbelievers. " (8:12) 
"Soon shall We cast terror into the hearts of the Unbelievers. " (3:151) 
He gives the verses: "And fight them on until there is no more tumult or 
oppression, and there prevails justice and faith in Allah. " (2:193) 
"And fight them on until there is no more tumult or oppression, and there 
prevails justice and faith in Allah altogether and everywhere. " (8:39) 
He deduces from these verses that: 
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"tliere have been wars but the wars fought by the MusUms 
are in the service of Allali. This gives Islamic belUgerency 
divine sanction, and terrorism becomes a divine command. 
The second idea put forward is that Paganism is tumult and 
oppression while Islam is justice and faith in Allah. This is 
what tlie Muslims are tauglit to beheye. And thirdly the 
participation in this divine war is a must; there is reward for 
the participants and punisliment for non-participants. Jihad 
in a word is total war." (Lai 1999:55) 
He explains that, 
"the Jihad or holy-war is a multi dimensional concept. When 
it comes to Jihad, no two Muslims can disagree on this basic 
concept. It means fighting for the sake of Allah, for killing 
them if they resist, for seizing their property and their 
women and children, and for' destroying their 
temples ..Without Jihad there is no Islam. Jihad is a 
religious duty of every Muslim." (Lai 1999:57) 
He asserts that, 
"Jihad for tlie spread of Islam is the most meritorious 
gateway to Paradise." (Lai 1999:59) 
He gives the Hadis: Paradise is under the shadow of the swords. [Sahih 
Muslim,H:43I4J 
He concedes that Sufis speak of two jihads: 
"Jihadul Akbar. 'the greater warfare', which is against one's 
own lust; and Jihadul Asghar, or tlie lesser warfare, against 
infidels. However, he mentions that there is no Jihad of the 
former type mentioned in tlie Quran or Hadis." (Lai 
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1999:60) 
He concludes that, 
"Jihad was a reUgious duty for Muslims till eternity for the 
annihilation of non-Muslims. It was carried out in India to 
the best of competence and strength of Muslim invaders and 
rulers throughout tlie medieval period." (Lai 1999:68) 
Suhas Majumdar's work, 'Jihad- The Islamic Doctrine of Permenant 
War', discusses the subject extensively and is a piece of polemics. By 
quoting from Quran, Hadith and the life of the Prophet he tries to prove 
that these exhort believers in uncompromising terms to prefer fighting 
tlian to love peace; the reward of a Mujaliid is much greater than a 
Pacifist Muslim and that the Mujahid is nothing but blood-soaked in its 
nature. 
He at the outset defines Jihad as 
"forcible expansion of Islam, destruction of .infidels, 
estabhshment of jizyali on the subdued infidel population, 
plunder in the form of properties wrested from infidels and 
plunder in the form of enslaved female and child population 
acquired from the vanquished infidels." (Majumdar 2001:1) 
He uses secondary sources for his research, as he outlines in his book that 
his Quranic study was from the translation of Muhammed Marmaduke 
Pikthall; hadith from the English translation of Sahih MusUm by Abdul 
Hamid Siddiqui along with Bengali translation of 'Mishkat-ul-Marabih' 
by M. Aflatoon Kaiser; Life history of tlie Prophet by Sir WiUiam Muir 
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and D. S. Margoliouth, and the liistory of India and instances of Jihad by 
Muslims, from "The Calcutta Quran Petition" by Sita Ram Goel and 
History of Aurangzeb III" by Jadaunath Sarkar. 
He claims that 
even for a Muslim, the knowledge of Jihad is superficial. 
(Majumdar 2001:9) 
He explains that 
"the literal meaning of jihad is 'effort' or 'striving'- a 
meaning to all intents and purposes, unrelated to the 
sanguinary activities with which the word has become 
inextricably woven." (Majumdar 2001:11) 
In his opinion, the most significant verse of the Quran which gives the 
meaning of jihad fi sabilillah is from Surali Anfal, 39 and Surali 
Baqarah,193 which declares: "Fight them until persecution is no more 
and religion is all for Allah. " 
He asserts tliat, 
"there is nothing allegorical or metaphysical in the nature of 
war that is jihad, it is anned war and nothing else." 
(Majumdar 2001:12) 
He gives the verse: "Let those fight in the way of Allah who sell the life of 
this world for the other. Whoso fighteth in the way of Allah, he be slain 
or victorious, on him We shall bestow a vast reward." (4:74) 
Further, he adds, 
"instead of withliolding ones hand, jihad requires the waging 
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of unremitting armed conflict." He supports his claim by the 
verse: "Hast thou not seen those unto whom it was said, 
Withhold your hands and estabUsh worship and pay the 
poor-due? But when tlie figliting was prescribed for them, 
behold ! a party of them fear mankind even as they fear 
Allah with greater fear, and say: O Lord! Why hast thou 
ordained fighting for us? If only thou wouldst give us respite 
for a while. I say: the comfort of this world is scant; the 
Hereafter will be better for him tliat wardeth off evil." (4:77) 
He gives the verses, which define the extent of violence and bloodshed 
permitted in jihad. "When the sacred months have passed, slay the 
idolaters wherever ye find them, and take them, besiege them and 
prepare for them each ambush. But if they repent and establish worship, 
and pay the poor-due, then leave their ways frees." (9:5) 
"It is not for any Prophet to have captives until he hath made slaughter 
in the land. Ye desire the lure of this world but Allah desireth (for you) 
t 
the hereafter." (8:67) 
He narrates the content of this verse, where Prophet had agreed to let off 
the prisoners of war in lieu of some ransom money after the Battle of 
Badr and he points out tliat, 
"this was not to the hking of Allah who would have a 
'slaughter in the land' rather tlian that his devotees should 
opt for the 'lure of this world'. 
Here, he remarks that, "the sanguinary nature of jih^d comes 
out in this episode with tlie uttermost clarity." (Majumdar 
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2001:14) 
To show that Jihad is a means of estabhshing jizyah he gives the verse: 
t 
"Fight against such of those who have been given the scripture as believe 
not in Allah nor the last day, and forbid not that which Allah hath 
forbidden by His Messenger and follow not the religion of truth, until 
they pay the tribute (jizya) readily, being brought low. " (9:69) 
Similarly to show that jihad is a means of plunder or 'spoils' of war, 
"ghanimah", he quotes: "Eat ye the spoils of war. They are lawful and 
pure." (8:69) 
He notes a verse, to. prove the estimate in the sight of Allah,' 
"of the relative excellence of a Muslim who engages in jihad 
as contrasted with another who is engage in pacific Islamic 
duties." (Majumdar 2001:16) 
"Count ye the slacking of a pilgrim's thirst and attendance of the 
Inviolable Place of Worship (i.e. the Ka'ba) as (equal to the worth of 
him) who believeth in Allah and the Last Day, and striveth in the way of 
Allah (i.e. engage in jihad)? They are not equal in the sight of 
Allah those who believe and have left their homes and striven with 
their wealth and their lives in the way of Allah are of much greater worth 
in Allah's sight." (9:19-22) 
He discusses jihad as mentioned in the traditions of the Prophet. He 
quotes these traditions to prove his hypothesis about jihad. 
His first claim is that jiliad stands for "forcible expansion of Islam" and 
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he quotes the hadith: According to hTiam Muslim, "It has been narrated 
on the authority of Abu Hurairah that the Messenger of Allah said: one 
who died but did not fight in the way of Allah nor did express any desire 
(or determination) for jihad died the death of a hypocrite." (Sahih 
Muslim-4696) 
In his opinion, 
"the Hadis declares even more uncompromisingly than the 
Koran itself that a pacifist Mussalman is not a Mussalaman ' 
at all." (Majumdar 2001:21) 
He contends that, 
"the mujahid's reward in the hereafter should be superior to 
that of a non-Combatant Muslim." (Majumdar 2001:21) 
I 
He quotes: It has been narrated on the authority of Abu Said Khudri that 
the Messenger of Allah said to him: whoever cheerfully accepts Allah as 
his Lord, Islam as his religion and Muhammad as his apostle, is 
necessarily entitled to enter Paradise (But) there is another set which 
elevates the position of a man in Paradise to a grade one hundred 
(higher), and the elevation between one grade and the other is equal to 
the height of heaven from the earth. Abu Said said: "what is that act? He 
replied: Jihad in the way of Allah! Jihad in the way of Allah." (Sahih 
Muslim: 4645) 
He opines that, jihad is blood-soaked in its nature, by giving two hadiths 
from Mishkat as well as Sahih Muslim. He quotes: "According to 
339 
venerable Abu Musa, Allah's Messenger has said: The portals of heaven 
be under the shadow of the sword. On hearing this a lean and emaciated 
man stood up and said: O Abu Musa, did you hear this hadith with your 
own ears? 'Yes' said Abu Musa, and then and there the man went up to 
his companions and said: I bid you salam. So saying he broke the sheath 
of his sword and proceeded towards the enemies. He killed many with 
sword and ultimately attained martyrdom himself. " (Mishkat: 4549) 
"It has been narrated on the authority of Abu Hurairah who said: I 
heard the Messenger of Allah say: I would not stay behind (when) an 
expedition (for jihad was being mobilized) if it were (not) going to be too 
hard upon the believers By the Being in whose hand is my life, I love 
that I should be killed in the way of Allah: then I should be brought back 
to life and be killed again in His way. " (Sahih Muslim:4631) 
He proves that Peace and Islam are wholly at variance by giving the 
hadith: said the venerable Abu Huraira: On a certain occasion we went 
out with the Prophet on a campaign. One man among us was passing by 
a well standing by the side of a field studded with green vegetation. The 
spot roused in his mind a strange longing (for a life of seclusion, and he 
thought): How glorious would it be if I could renounce the vanities of the 
world and reside in this spot (for the rest of my days). He sought the 
permission of Allah's Messenger: Said His Highness: Listen to me a man 
of little understanding): I was not sent down (by Allah) to preach the 
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religion of Jews and Christians. To keep oneself busy in the way of Allah 
for a single morning or afternoon is better than the whole earth and 
whatever (wealth) it possesses. And to get imprisoned in the field of 
battle is better than being engaged in surplus prayers for as many as 60 
whole years. " (Mishkat: 4489) 
He quotes the hadith which proves that the 
"pre-eminent aim of jihad is the expansion of Islam by war." 
(Majumdar 2001:23) 
"Fight in the name of Allah and the way of Allah. Fight against those 
who disbelieve in Allah when you meet your enemies who ore 
polytheists, invite them to three courses of action Invite them to 
(accept) Islam If they refuse to accept Islam, accept from them the 
Jizya. If they refuse to pay the lax, seek Allah's help and fight them. " 
(Sahih Muslim: 4294) 
He opines that the hadith brings out the blood lust of the Mujahid with 
perfect condour, (A question arose as to) what kind of martyrdom in 
jihad is the best. Said Allah's Messenger: when a martyr sends (an 
infidel's) blood streaming, he should (before falling dead) cut off the feet 
of the horse carrying (the said infidel) (Mishkat: 4530) 
He expounds from tlie biography of the Prophet, his claim of Jihad's 
meaning. He remarks that: 
"spreading of Islam tlirough jihad has two sides: 'to force the 
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vanquished infidels into professing Islam, and to destroy 
their places as well as symbols of worship." (Majumdar 
2001:35) 
He asserts on the authority of Muir that, "Abu Sufyan professed Islam 
under duress- 'to save his neck from danger'. Most of the Meccans 
followed him in the same course and obviously under the same 
predicament." 
He retorts that, 
"generosity of the Prophet extended even beyond sparing the 
life and property of the koriesh. He did not compel each and 
every Meccan to profess Islam at once, nor throw out 
anyone, who would persist in 'infidelity' for sometime yet. 
They were even allowed to worship at the Ka'ba." 
(Majumdar 2001:36) 
He explains fiuther that 
"the opposition fi"om the Prophet came after a year, on the 
occasion of first independent pilgrimage to the Ka'bah. The 
author notes tliat at tliis time 'Immunity verses' fi'om Surah 
Tauba were revealed. He elucidates tlie import of this verse 
I 
as that, "by means of these, Allali gave to himself and his 
Prophet immunity fi^om the responsibility for tolerating those 
Meccans and other Arabs who had been persisting in 
infidelity even after tlie conquest of Mecca." (Majumdar 
2001:37) 
He then partially quotes the immunity verses: "Freedom from obligation 
from Allah and His messenger towards those of the idolaters with whom 
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ye made a treaty" 
"Travel [O idolaters] freely in the land for four months, and know that ye 
cannot escape Allah and Allah will confound the disbelievers." 
"And a proclamation from Allah and His messenger to all men on the 
day of Greater Pilgrimage that Allah is free from obligation to idolaters 
and (so is) His Messenger. " 
He comments that, 
"as the proclamation from (9:1-3), Allah clearly states, the 
unbelievers (of Arabia and not of Mecca alone) were given 
only four montlis time to forswear their ancestral reUgion 
and profess Islam The ordinances which was originally 
intended for Arab idolaters, came to be recognized in due 
course as including idolaters anywhere and everywhere." 
Hence, he opines that Jihad stands for serving the cause of expansion of 
Islam. 
The inherent flaw in the above argument is the absence of other relevant 
verses. The next verse,no.4 of Surah Taubah makes it clear that this 
immunity was not general in its character but for those who had violated 
the treaty with Muslims. It says: "Excepting those of the idolaters with 
whom ye (Muslims) have a treaty, and who have since abated nothing of 
your right nor have supported anyone against you. (As for these), fulfill 
their treaty to them till their term. Lo! Allah loveth those who keep their 
duty (unto him)." (9:4) 
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Also, in 6^ verse it says: "And if anyone of the idolaters seeketh thy 
protection (O Muhammad), then protect him so that he may hear the 
word of Allah, and afterward convey him to his place of safety. That is 
because they are a folk who know not. " (9:6) 
His claim that jihad stands for destniction of infidels is been supported by 
the Prophet's action against Jev/s of Medina particularly in the words of 
the author, 
"the massacre of the Jewish class of Kuraizah." (Majumdar 
2001:42) 
He reminds that the 'Sunnah regarding slaughter of infidels in jihad had 
been well estabUshed' by this incident. Also, that, 
"the Prophet's lenient treatment of the Meccans was an 
exception designed to prove the rule." 
He narrates that 
"the fate of Banu Kuraizah was decided by Sad ibn Muaz as 
the result of tlieir appeal for mediation. Sad pronounced the 
verdict that 'all male members of the Kuraizah (barring 
children) were to put to death, their women and children 
were to be sold into slavery and dieir property was to be 
distributed among Muslims." (Majumdar 2001:43) 
Although the author mentions that 'barring Muir few European scholars 
have found fault with tlie Prophet' for this incident, he declares that, 
"to the devout followers of Islam, the massacre of Banu 
Kuraizah is part of the Prophet's Sunnah." (Majumdar 
2001:45) 
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He points out that, 
"over the centuries, the mujahids have been inspired by this 
part of the sunnali to emulate the Prophet in similar 
massacres of infidels. Timur at Dellii, towards the close of 
the 14* century, followed tlie Prophet's seventh century 
exploit at Medina by murdering in cold blood one hundred 
thousand Hindu prisoners captured by liim during his 
prolonged jihad." 
The author opines that, 
"a natural and in fact inevitable consequence of spreading 
Islam by jihad is the destruction of non-believers places of 
worship and their idols." (Majumdar 2001:38) 
He clarifies that, 
"this duty has not been enjoined in any Koranic verse as a 
part of jihad.' Nevertheless, he posits that Prophet at flie 
conquest of Mecca, "destroyed all the idols in and around the 
Ka'bah and signaled the event as a permanent legacy to 
future mujahids." (Majumdar 2001:39) 
He concludes that, 
"iconoclasm became part and parcel of jihad not by any 
specific injunction of the Koran but by the very activities 
following upon the conquest of Mecca." (Majumdar 
2001:41) 
Reflections: 
Hindu authors are sharply divided on tlie issue of violence in Islam. One 
view is that Islam is a religion of peace while the other view regards 
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Islam as a religion offeree and violence. 
The main focus is on the concept of Jihad and its interpretation. The 
fonner view takes Jihad in its tRie meaning and explains the philosophy 
of use of violence in Islam. On the other hand, tlie latter view regards 
Jihad as fighting and killing non-Muslims. 
In order to understand the significance of jihad, its true meaning, the 
sources of Islam viz. Quran and the sunnali should be considered. Quran 
is the divine revelation, which gives the Islamic law. In the sunnah not 
just tlie fundamentals but even the details in certain cases about the 
execution of these fundamentals has been laid out. For the correct 
t 
understanding of Islam it should be noted that in the case where Islamic 
doctrine has to be assessed, a difference between fimdamentals and the 
administrative measures taken in its execution would be preserved. The 
riglit methodology in understanding any dogma in Islam is to trace it 
back to the original sources of Islam, Quran and the tradition of the 
Prophet, at the same time it is necessary to know the complete scheme of 
things in Islam as a whole. For witliout this approach it wdll be difficult to 
appreciate its teachings. Islam is a religion, a faith, and a way of life. It is 
a religion for it lays down the rehgious commands; it is a faith for it gives 
the true conviction to exert oneself to achieve the desired goal and a way 
of life for it teaches its adherents the path that leads to this goal. Islam 
defines that the purpose of man's creation in this world is for the worship 
346 
of God. The probation of this worldly life is with a specific purpose, 
which is nothing but to test an individual's actions. Worship of God is 
nothing but fulfilling His coiTuiiands. Since Islam is not confined to a few 
rituals, but details tiie code of conduct hence God's worship includes 
fulfilling these commands. Many a time the, environment may not be 
conducive for Muslims to fulfill tliis worship, thus tiiey have been asked 
to exert themselves in order to achieve that state where they can have the 
freedom to fulfill their worsliip, thereby achieving tlie success. The act of 
fulfilling the commands of God demands endeavors and labour. This 
strain or labour starts with the self, where even if the carnal desire is not 
agreeing to fulfill command then a believer is exhorted to strive against 
his own-self. Thus in the larger scheme of tiie things this striving will be 
present wherever there arise an opposition in accomplishing this goal. 
Jihad is nothing but this striving. While doing so if they face resistance it 
must be combated. Now this combat can take various forms and shapes 
in different circumstances. 
The most rigorous combat can be in the form of war, which has been 
referred to as 'Qital' in tlie Quran. Islam has laid down human laws for 
I 
this Qital or war. The Quran has pennitted the use of force to restore 
peace. Quran makes it clear that the aim of Prophet was never to force 
Islam and the whole scheme of tiie test of this Ufe is jeopardized if 
humans are forced to accept it. 
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Swamp and Lai's objection to the very sanction of violence or fight is 
extensively refuted by Singh and Sunderlal's explanation from the Quran, 
Hadith and the biography of tlie Prophet Muhammad. The comparison of 
similar teachings in Hindu rehgion given by Singh and Sunderlal make 
the objection superfluous. 
The main argument for the latter view rests on the presence of verses in 
the Glorious Quran about war and tlie battle fotight by the Prophet. Singh 
and Sunderlal refute these objections. Tliey prove that these commands 
must be taken contextually and that tliese were against those who were in 
the state of war with Muslims. 
t 
Vivekananda assumes an incorrect opinion about Islam. Muslims believe 
in kalima and consider everything against it as wrong but it is never so as 
he is written that on this ground alone they must be aboUshed or shunned 
forever. Singh rightly observes that according to Islamic rules of war 
civil population must not be touched in tlie war and the fallen enemy 
must not be butchered. The Geneva conventions and rights are applauded 
but such progressive laws granted and preached by Islam remain 
uncommon. Singh's observations are praise worthy for discussing the 
several dimensions of jihad and tlie comparison of it with Hindu 
philosophy. 
Roy's opinion that instead of the option of Quran or' sword to the 
conquering non-Muslims, it was Quran or tax displays his interpretation 
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coloured by his own ideology and may not necessarily present the 
Islamic view. Nevertlieless, it fonns a spectnim of Hindu understanding 
of Islam. 
Singh and Sunderlal's discussion exliaust majority of the objections 
raised by the latter group. However, there remain a few objections, which 
need explanation. Among these is the treatment with Banu Quraizah. 
This incident is picked from secondary sources of Oriental's work, 
especially from the work of Muir and Margoliouth and hence the 
credibility lowers down. Besides, there are numerous serious technical 
faults in acceptmg this incident of Banu Quraizah as outlined in these 
biographies. Barkat Ahmad finds that a detailed scrutiny indicates the 
whole story of this massacre is of a very doubtful nature. There are 
contradictions and variations in the account given by Ibn Ishaq, Waqidi 
and Ibn Sad. For example, 1) the count of days of Muslim besiege of B. 
Quraizah, 2) Appointment of Sa'd as arbiter or hakam, 3) The actual 
sentence, whether all men or only leaders who provoked war must be 
killed, 4) Confinement of the entire population of B.Quraizah 4000-5000 
in the house of Bint al Harith and bonding them with ropes, 5) The 
disposal of nine hundred dead bodies did not cause any problem, 6) the 
trenches or graves for such large numbers were dug in a single night, 7) 
A massacre in the midst of a town where people live is very different 
from a massacre in a town which is being sacked by a conquering army 
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marching onwards from town to town with dead bodies left to make it 
inhabitable, 8) no reports of any disease or infection by such a large 
number of bodies, 9) the very idea of such a massacre at the hands of Ali 
and Zubair who neither before nor after tlie killing showed any sign of a 
dehumanized personality is admissible from psychological point of view. 
Also that, the story of the captive women and children of the B. Quraizah 
were sent to Najd to be sold for horses and weapons does not agree with 
the practice. The Jews always bought their captives from Arabs after 
every skirmish. Hence, the culpable leadership of a tribe of 600 to 900 
men; especially when some of them have already been killed in the battle 
and one group has been taken captive would not normally exceed sixteen 
or seventeen accounted for in the above analysis. (Ahmad 1979:71-74) 
Also, the story of tlie massacre of B.Quraizah is ahnost identical with that 
of the massacre of the Jews at Masada during the reign of Alexander who 
ruled in Jerusalem before Herod the Great. He maintains that the 
similarities between tlie two make it certain that the details of the siege of 
Masada were superimposed on the story of B.Quraizah by later 
generations. (Siddiqui 1987:27) 
Lai's objection that Quran and Sunnali does not give a single command 
of Jihad against one's lust, is discredited by understanding the teachings 
and values produced in Islam. As discussed earUer in the 'Moral Values 
of Islam', all the virtues need striving on the part of an individual to be 
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imbibed in one's life and character. Which in turn is nothing but jihad 
against the lower self. Which as rightly mentioned by Lai is regarded as 
Jihad-e- Akbar, the great jihad. His tlieory of unlimited use of force by 
Muslims against Hindu in India is refiited by Prof. Irfan Habib. (Habib 
1978:287-298) 
Majumdar's inferences that God prefers violence to peace is non-
contextual reading of the sources and hence remain invalid. So also his 
claim that Prophet's destruction of idols in and around Ka'ba remains the 
Sunnah for the followers to emulate. It must be noted that the historical 
significance of Ka'ba was a symbolic house for the worship of one God, 
recorded even in Judco-Christian traditions. Tlie Ka'ba was originally the 
place of worship with images and idols and these were the later 
innovations where Prophet's action was to accord it back its original 
form. He gives contradictory views. At one place he writes that a person 
by paying the price saved his neck and other that no life or property were 
spare by the Prophet. He writes that Timur killed non-Muslims in Delhi 
to follow the sunnali of the Prophet (saw). However he even slaughtered 
the Muslims and it would be appropriate to enquire fi-om him, which 
Sunnah of the Prophet was he trying to fulfill by this act? 
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-V 
Contributions of Islam and Muslims 
to 
The Indian Culture. 
This chapter discusses contributions made by Islam and Mushms to the 
Indian Culture in the Middle Ages as envisaged by Hindus. The ideas of 
the authors reveal the penetrating effects of Islam and its followers on the 
Hindu culture and religion. Although the authors unanimously agree with 
the contribution of Islam to Hindu culture, few have reservations in 
anticipating its influence on Hindu religion. The authors assert the 
emergence of a composite Indian culture borne by the amalgamation of 
Hindu and Muslim cultures. The process of identification and promotion 
of this composite culture received its impetus fi"om the fi-eedom 
movement of India. Hence the authors of this era project the synthesis of 
both Hindu and Muslim in India. Tlie contribution of Is^ am to India is 
conceded in several domains of society, polity and economy. In the 
realm of society the contribution of Islam is accepted in the loosening of 
the rigid caste system. Emergence of Nationahsm or composite culture's 
resistance to tlie colonial powers record a notable Muslim contribution. 
Muslims enriched economic life of Indian culture in medieval times. The 
Hindu authors have recorded many contributions. Nonetheless, tlie 
influence of Islam on Hindu religion has also vehemently been rejected 
by a few. 
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With such varying opinions the chapter records the ideas of scholars like 
Tarachand, M.N. Roy., B.N. Pande, I.Sainanta, Vivekaiianda, Gandhi, 
Radhakrishnan, Rama Shankar Srivastava, T.L. Vaswani, K.D. Bhargava 
and Kalika Ranjan Qanungo and J.Bimal Chaudhari. 
Tarachand's opinion about contribution of Islam to Hindu thought can be 
summarized by his statement: 
"if in the development of the Hindu religions in the south, 
any foreign elements are found which mjake their appearance 
after tlie seventh century, and which cannot be accounted for 
by the natural development of Hinduism itself, they may 
with much probability be ascribed to the influence of Islam, 
provided, of course, tliey are not alien to its genius." 
(Tarachand 1976:34) 
He opines that, 
" The progress of religious tliougjit in'the south reveals a 
growing absorption of Muslim ideas, into Hindu Systems" 
He explains: 
"the philosophies of Sankara, of Ramaniya and others had 
their roots in the systems of tlie past, their presentation was 
original, but in tlie case of the latter it appears probable that 
they did not grow up utterly regardless of the new currents of 
thought which then flowed in the country. But if in their case 
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it is only possible to give a judgement which must be largely 
conjectural, tlie evidence leaves almost no doubt that the 
Virsaivas and the Siddhars were largely influenced by 
Islam". (Tarachand 1946:129) He notes "Siddhars were a 
school of philosophical rhymists, who were Yogis as well as 
medical men and alchemists. They were severely 
monotheistic, they had no use for Vedas and Sastras, or for 
idolatrous practices, and they repudiated metempsychosis. 
The hymns of the Siddliars remind one of the 
uncompromising severity of Islam. Their conceptions of God 
and absorptions in Him are reminiscent of tlie teachings of 
the Sufis, for both describe the ultimate reality as Light and 
both give to Love a dominating position among universal 
forces. In regard to alchemy especially they were the 
disciples of the Muslims tlieir attitude towards it was the 
same as that of Dhul Nun Misri and those who followed 
him." 
He however discusses of the evolution of a distinct Indian Culture with 
adequate support from Muslims. He notes: 
"Indian culture was neither exclusively Hindu nor purely 
MusUm. It was indeed a Hindu-Muslim culture. Not only did 
Hindu reUgion, Hindu art, Hindu hterature and Hindu 
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science absorb Muslim elements, but the very spirit of Hindu 
culture and tlie very stuff of Hindu mind were also altered 
and the Muslim reciprocated by responding to the change in 
every department of life". (Tarachand 1946:137) 
He asserts that, 
"in the give and take of culture between Muslims and 
Indians it is difficult to assess accurately the share of each 
the Muslims received many ideas from India and 
perhaps India received tlirough Islam a reflection of its own 
contribution But the fact remains that a number of 
elements were absorbed into Hinduism througli its direct 
contract with Islam and these elements were presented to 
India impressed with tlie Islamic mould". (Tarachand 
1946:111) 
He Reduces that 
"from the 9*^^ century onwards in South India certain 
characteristic point to Islamic influence. These are the 
increasing emphasis on monotlieism, emotional worship, self 
surrender (prapatti) and adoration of the teacher 
(gurubhakti) and in addition to them laxity in the rigours of 
the caste system, and indifferences towards mere ritual." 
According to him after the fourteentli century onwards an attempt of 
approximation between Hindu and Muslim faith were made by both the 
sides. This synthesis had its effect on Hindu religion, art, literature and 
science which absorbed many Muslim elements In the field of literature it 
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was the effect of Muslims in India that indigenous Hterary medium like 
the Urdu and tlie Hindi was estabhshed. In tlie field of science: 
"Hindu astronomers took fi-om the Muslims a number of 
technical tenns, the Muslim calculations of latitudes and 
longitudes and various other items of the calendar (Zich) and 
in horoscopy a whole branch which they called Tajik. Hindu 
medicine borrowed from the Muslims the knowledge of 
metallic acids and many processes in astro-chemistry and 
arts." 
Of the many 
"crafts and arts that the Muslim introduced in India, mention 
may be made of the manufacture of paper, of enameling and 
faience, many woven stuffs and damascening" Muslim 
domination tended to create a political uniformity 
and a sense of larger allegiance." 
According to him the most vivid and picturesque contribution of Islam 
can be seen in 
"customs, in intimate details of domestic life, in music, in 
the fashion of dress, in the ways of cooking, in the 
ceremonial marriage, in the celebration of festivals and fairs, 
and in the courtly institutions and etiquette of Marathi, 
Rajput and Sikli princes." (Tarachand 1946:141). 
He deduces that Islam and Muslims caused a change in India. While in 
the economic life of India this change was considerable, in the social and 
pohtical life, they were great. He acknowledges the Muslim contribution 
in Bengal, 
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"When The Mushm conquest took place, it gave a 
definite check to Bralunanism, but encouraged the half-
suppressed ancient cults, stimulated the movement of 
reform, and encouraged the growth of Bengali literature." 
On the authority of Dinesh Chandra Sen he writes, 
"the Muslim rulers of Bengal appointed scholars to translate 
the Ramayana and the Mahabharala from Sanskrit into 
Bengali which they spoke and understood." (Tarachand 
1946:214) 
He asserts that, 
"The strong belief of Islam in a personal God had to be 
counteracted in tliis country by fornis of religion in wliich 
the personnel element of divinity predominated. So tlie Sakta 
and the Vaisnava religions flourished and the Saiva religion 
with the impersonal ideal and mysticism in which man rose 
to the level of his God in the Advaitvada, was gradually 
thrown into the background, as the masses did not 
comprehend its speculative features." (Tarachand 1946:217) 
Such instances of interaction of Hinduism and Islam gave rise to 
syncretic cults and practices. As, 
"the Hindus offered sweets at Muslim slirines, consulted the 
Quran as an oracle, kept its copies to ward off evil influences 
with similar acts." 
According to the autlior it were the teachings of Islam that 
has influenced tlie movement started by Chaitanya. He 
quotes Ranade. "the severity of the monotheistic creed of the 
Muhammadans was distinctly impressed upon the minds of 
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these prophets (Kabir, Nanak and others). The worshippers 
of Dattatraya or the incarnation of the Hindu Trinity, often 
clothed their God in the garb of a Miiliammaden Faqir. The 
same influence was at work with greater efifect on the 
popular mind in Maliaras'htra, where preachers, both 
Brahmans and non-Bralimans, were calling the people to 
identify Rama and Rahiin and ensure their freedom from the 
bonds of fonnal ritualism and caste distinctions, and unite in 
common love of man and faitii in God." (Tarachand 
1946:221) 
The author suggests that, 
"Hindu and Muslim elements coalesced to form a new type 
of architecture." (Tarachand 1946:243) • 
He lists several temples and palaces built tlirougli the entire length and 
breadth of India that had an extremely strong influence of Muslim style of 
art and architecture. He asserts that, 
"not only did this Hindu, Muslim style become dominant in 
the monumental art of India but it also acquired the same 
hold over all utilitarian architecture - houses, streets, 
landings and bathing places (ghats).'' (Tarachand 1946:257) 
He opines that it were the Muslim mlers, 
"that set the example of patronage of art and literature and 
the Hindu princes imitated tliem tlie style created by 
the Hindu and Musahnan artists of the Mughal court was 
copied with local variations by the court artists of Jaipur, 
Janmiu, Chamba, Kangda, Laliore, Amritsar and distant 
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Tanjore; and a common style prevailed tliroughout India." 
(Tarachand 1946.274) 
M.N. Roy purports the Havell's theory of Islam's contribution to India. 
He opines that, 
"No great people, with a long history and old civilization, 
can ever succumb easily to a foreign invasion, unless the 
invaders command the sympathy and acquiescence, if not 
active support of the masses of conquered people." (Roy 
1958:81) 
He notes that Muhammad Ibn Kasim conquered Sindli with the active 
assistance of tlie Jats and other agricultural communities oppressed by the 
Brahman rulers and followed the policy of the early Arab rulers, as 
"he allowed them to repair their temples and to follow their 
own religion as before, placed the collection of reyenue in 
their hands, and employed them in continuing the traditional 
system of local administration." (Roy 1958:82) 
For the evidence he quotes the work of an ardent admirer of ancient 
Hindu culture, Havell fiom his book, 'Aryan Rule in India'— 
"Those who did so (embraced Islam) acquired all Hie rights 
of a Mussahnan citizen in the law courts, where the Quran 
and not Aryan law and custom decided dispute in all cases. 
This metliod of proselytism was very effective among the 
lower castes of Hindus, specially among those who suffered 
from the severity of Brahmanical law with regard to the 
impure classes." 
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He opines that when Islam emerged in hidia it had completed its role in 
other parts of the world. He remarks that, 
"even in its days of degeneration and decay, Islam 
represented spiritual, ideological and social progress in 
relation to Hindu conservatism." (Roy 1958:84) 
He cites Havell's work; who pointed out that, 
"it was not the pliilosophy of Islam, but its sociological 
programme, which won so many converts for it in India." 
The author further argues that, 
"If the sociological programme of Islam found support of the 
Indian masses it was because the philosophy behind that 
programme was better than the Hindu philosophy which had 
been responsible for the social chaos from which Islam 
showed a way out for the masses of the Indian people." 
He quotas from Havell tliat, 
"the social programme of the Prophet gave every two 
behever an equal spiritual status made Islam a'political 
and social synthesis and gave in imperial mission .... Islam 
was a rule of life sufficient for the happiness of average 
humanity content to take the world as it is .... Islam reached 
the zenitli of its political strengtli at the critical period when 
the conflict between Buddliist pliilosophy and that of 
orthodox Braliminism was a potent cause of poUtical 
dissension in nortliem India." 
Roy finds Islam to have promoted original unortiiodoxy and irrehgiosity 
through the Arab philosophers. He asserts diat. 
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"the Moliaminedan power was consolidated in India not so 
much by the velour of invader's amis as owing to tlie 
propagation of the Islamic faith and tlie progressive 
significance of Islamic laws." (Roy 1958:89) 
He remarks that, 
"the rise of refonners like kabir, Nanak, Tukaram, Chaitanya 
etc. who evidenced a popular revolt, against Bralimanical 
orthodoxy, was to a great extent promoted by the social 
efforts of Mohammedan conquest." (Roy 1958:90) 
He posits 
"the revolutionary idea of the common origin of all religions 
was conceived for the first time by the Arab thinkers." 
He quotes Havell: 
"the effect of the Mussalman political creed upon Hindu 
social life was two fold: It increased the vigour of the caste 
systems and aroused a revoU against it. the alluring prospect 
which it held out to the lower strata of Hindu society was as 
tempting as it was to the Beduins of tiie desert (It) made 
the Sudra a free man and potentially a Lord of the Brahmans. 
Like tlie Renaissance of Europe, it stirred up the intellectual 
waters, produced many strong men, and some men of 
striking originality of genius. Like the Renaissance also, it 
was essentially a city cult; it made tlie nomads leave his tent 
and the Sudra abandon his village. It developed a type of 
humanity of full of joce de vivre..." 
B.N. Pande defines tlie composite culture in India as a legacy of Islam, 
counted as Islam's most prominent contribution to Indian culture. 
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Muslims originated tlie roots of nationalism in India according to him at 
the end of Mughal era. He notes, 
"the universal surge of loyalty and devotion towards 
Bahadurshali, the symbol of political revolution conclusively 
showed, for the first time in history, that India had become 
politically self-conscious and that the foundations of Indian 
nationalism had been truly and deeply laid." (Pande 
1987:56) 
He quotes Cunningham to express tlie .influence of Islam and 
I 
consequently its contribution to Indian culture. 
"The first result of tlie conflict (between Hinduism and 
Islam) was the institution, about the end of the fourteenth 
century of a comprehensive sect by Ramananda of Banaras. 
He seized upon the idea of man's equality before God, and 
admitted all class of people as his disciples." (Pande 
1987:56) 
He shares with Tarachand's opinion about tlie contribution of Muslim 
I 
I 
rule in the promotion of tlie indigenous languages of the land. 
I. Samanta expresses Islam's contribution not just to Indian culture but to 
the world civilization. In his opinion, 
"many of the views of western thinkers were experiences of 
much later time and Islam can be regarded as their 
predecessor." (Samanta 1988:152) 
He notes, 
"Islam made an appalling impression on the believers of 
other rehgions and which compelled tliem to think a new. 
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remodelled and modified their religious dogma." (Samanta 
1988:170) 
In tlie field of political ideas and knowledge of working out a 
government, he notes: 
"the idea of forming an empire on the basis of equality, 
fi-atemity and understanding on the basis of the thread of 
religion" is "the most singular contribution of Islam." Hence, 
"Islam can be said to be predecessor of many modem 
progressive political ideas." 
Swami Vivekananda asserts that, 
"There is scarcely any science or branch of art that is not 
sanctioned and held up for encouragement, directly on 
indirectly in the Koran, or in the many passages of the Hadis, 
the traditional sayings of Muliammad." (Vivekananda 
1994:V5,532) 
He concedes 
"Mohammadan conquest gave good tilings to Indian 
Culture." (Vivekananda 1994:V3,271) 
He explains that 
"the Mohammadan conquest to India came as a salvation to 
tlie down trodden to the poor." (Vivekananda 
1994:V3,294) 
In his opinion it were Mohammadans who taught Indians 
"to wear tailor-made clothes." (Vivekananda 1994:V4,368) 
He also justifies tlie influence of Hinduism upon Islam. He 
declares. 
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"Vedantic spirit of religious liberality has very much 
affected Mohaimnadamsm." (Vivekananda 1994:V5,310) 
He disagrees with any contribution made by Hindu refonners in the 
Hindu thought in the first place, which consequently negates any trace of 
Islam's influence. He notes tliat the energies of refomiers like Kabir, 
Dadu, Chaitanya or Nank 
"was for the most part spent in checking the rapid conquest 
of Islam among die masses, and tliey had very little time left 
to give birth to new tliouglits and aspiration." (Vivekananda 
1994:V6,165) 
Nevertheless, he declares, 
"for our motherland a junction of the two great systems, 
Hinduism and Islam_ Vedanta brain and Islam body - is the 
only hope." (Vivekananda 1994:V6,416) 
This declaration proves the influence of Islam on liis mind. 
M. K. Gandhi notes tliat, 
"Islam's distinctive contribution to India's Culture is its 
unadulterated belief in the oneness of God and a practical 
application of the truth of the brotherhood of man for those 
-who are normally within its fold." (Gandhi 1970 :V4Q,58) 
S. Radhakrishnan: In his opinion, 
"the reforai movements of Ramananda, Chaitanya, Kabir 
and Nanak show the stimulus of Islam." (Radhakrishnan 
1963:18) 
However, he notes that. 
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"the Indian form of Islam is moulded by Hindu beliefs and 
practices; Popular Islam show the influence of Hinduism." 
(Radhakrislman 1940:339) 
T.L. Vaswani opines that. 
"If Islam received from India, it also gave to her tilings of 
value and beauty." (Vaswani 1921:4) 
He regards Guru Nanak and Sufi movement of Sind as the mutual 
reactions of Vedanta and Islam. He declares: 
"the democratic creed and simplicity of Islam communicated 
to India a new impulse of life. Islam has been a nation 
building force in this country; and History salutes Akbar as 
the tliird of empire builders in a line of historical succession 
to Asoka and Chandra Gupta." 
In the field of architecture he notes, 
"Islam introduced an element of energy into Indian art and 
literature, and it made contributions to architecture. About 
fifteen new styles of architecture were introduced by 
Muslims in India and Central Asia." (Vaswani 1921:6) 
He asserts that, 
"Islam has given the world a religion without priests; Islam 
abolished infanticide in Arabia; Islam enjoined on the 
faithfiil total abstinence from drink; Islam emphasized the 
great qualities of faith, courage, endurance and self-sacrifice, 
Islam introduced a vigorous Puritanism into Asia and 
Europe, deprecating even dancing and card playing... 
because tlie torch-bearer of culture and civilization in Africa, 
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in China, in Central Asia, in Europe, in Persia, ir India." 
(Vaswani 1921:14) 
In the field of education he notes that, 
"at a time when Europe was in darkness, the Muslim 
scholars of Spain held high the torch of science and 
literature. They tauglit medicine and mathematics, chemistry 
and natural liistory, philosophy and fine arts." 
He deduces tliat, 
"Islam has made several contributions to the thought and life 
of India. Islam has been one of the nationalizing forces in 
India. Islam has enriched the art and architecture, the poetry 
and philosophy of India." (Vaswani 1921:15) 
He observes that, 
"the reform movements of fifteenth and sixteenth century -
the movements of Kabir, Nanak and Dadu - felt the 
influence of Islam." (Vaswani 1921:16) 
In the field of art and architecture he notes: 
"Muslim architecture has enriched Europe and Egypt and 
India with some of the noblest buildings; Muslun 
architecture has made a positive contribution to the spiritual 
and aesthetic stock of tlie human race." (Vaswani 1921:35) 
K. D. Bhargava shares Samanta's view of Islam's contribution to India 
and the entire world. It was spirit of Islam according to him which, 
"restored fi^eedom to human intelligence by arts and letters 
and scholarship and gave fi-eedom to the soul and conscience 
by strenuous, effort after rehgions and democratic Equality." 
(Bhargava 1961:4) 
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He notes tliat Islam gave the world, 
"a faith of sublime simplicity and directness." (Bhargava 1961:3) 
He asserts that 
"the force generated by Muslim energy in various fields and 
branch of knowledge was so strong that it still continues to 
ingnate, the spirit of Modem Europe, America and Young 
Asia," (Bhargava 1961:125) 
It was due to tlie presence of Muslims in India that, 
"at a time when superstition had interposed a veil between 
the human soul and God, and fi"eedom of conscience had not 
yet been established, India took the lead in the progressive 
evolution of tlie human spirit which marked her off fi^om the 
rest of mankind." (Bhargava 1961:186) 
He asserts that, 
"Muslim rulers were animated by a feeling for cultural and 
religious progress which found its fullest expression in the 
great centers of learning in Persia, Samarkand, Dellii, 
Baglidad, Cairo, Cordova and Granada," 
He notes that, 
"Muslim cultural emphasized the power over the outer world 
which tlie positive sciences, and the human science, such as 
history, geography and ethnology communicate." (Bhargava 
1961:187) 
He deduces that, 
"Islam in India transformed Indian society and culture in a 
way which is hardly recognizable at the present day." 
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He describes tliat, 
"Islam assimilated the modes and traditions, customs and 
conventions of practical administration which endured for 
centuries, and is the foundation of the present day Indian 
administration. It adapted the institutions current at the time 
to the needs of a changing world, and fortified and adorned 
their rule, build good laws, good arms, good fiiends ad good 
examples," (Bhargava 1961:188) 
He declarers that, 
"the Muslims achieved for India the transition from the 
ancient to the modem world." 
Moreover, 
"the spirit commemorated by Muslim historians and 
scientists in the spirit of modem thought. Muslim culture 
gave laws to medieval India in language, literature, fine arts, 
poetry, historiography and administration without Muslim 
Culture; it is improbable that India would have taken the 
place of the proud pre-eminence. She held in Asia in the 
seventeenth century." (Bhargava 1961:189) 
In his opinion it was Islam, which 
"transferred India's spiritual energy to the sphere of material 
development and administration vigour." 
He praises the Mughal rule in India and notes that, 
"the Mughal's noblest contribution was the stability, security 
and unity which they gave to India at a time when Europe 
was undergoing the horrors of the thirty year's war and 
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religious toleration was non-existent except in the Dutch 
Repubhc." (Bhargava 1961:200) 
He asserts that the greatest contribution of Mughal rule in India was the 
synthesis of Hindu-Muslim culture. He notes, 
"on the manners, etiquette, food and dress of India tlie 
Mughals produced a deep impressio;i Indian 
painting has been deeply influenced by Muglial painters. The 
literature of Hindutava viz. northern India, is derived largely 
from the Classical period of the Mughals, while the 
influence of Mu^al architecture has been profoimd." 
(Bhargava 1961:203). 
Kalika Ranjan Qanungo strongly opposes Dr. Tarachand's idea that the 
monotheism of Islam influenced Shankaracharyya's philosophy in the 
eighth century. He asserts that there can be no historical evidence for this 
hypothesis. He notes. 
"Al-Beruni who came to India three hundred years after 
Shankra dared not hint at such a preposterous proposition. 
Within the fold of Islam any doctrine approaching the 
Vaidantika formula of So'ham [I am He] did not grow up till 
four centuries later with Mansur bin Hallaj who paid for his 
ana'l haq [I am the Truth] on the stake. Abul Fazl in the 
sixteenth century did not throw any such hint about 
. Shankara's philosophical thought. Where is the evidence tliat 
Shankara had the opportunity of contacting any Muslim for 
such an inspiration" (Qanungo 1968:Vni) 
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He gives tlie social, political, economical conditions of pre-Islamic 
Arabia which was devoid of any superior qualities. Contrary to 
Tarachand's opinion, he notes that how pre-Islamic Arabia needed 
"a super-man to give the Arabs a national religion, which 
alone could create a national state and a national culture for 
the Arabs." (Qanungo 1968:1) 
Similarly, the seventh century India was in need of an incarnation. He 
argues that by this time Brahmanism had regained its hold on the country, 
however Buddhism was not dead. He notes that 
"the mass of people could not be weaned to the Bralimanical 
fold till the leaders of Buddhist philosophy were encountered 
in their own field, worsted in religious disputes by the 
establishment of the superiority of Hindu philosophy, and 
tlie justification of popular polytheism and idolatry as a stage 
in the path of realization of the ultimate Truth-Brahma." 
Hence he opines, 
"There appeared great Shankaracharya to do tlie needflil in 
India for the preservation of and consolidation of Dharma." 
(Qanungo 1968:16) 
On the emergence of Islam in various sciences he notes, 
"No nation in tlie world so empty handed as tlie Arabs in 
their career of civiUzation. The Muslims at the birth of Islam 
did not know how to lay brick upon brick; and they were 
destined to close their race in civilization by building 
Alhambra and the Taj. The Arabs had even no words in their 
vocabulary for Arithmetic (ihn-ul-hisab altakt, a literal 
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translation of Sans. Patiganita), for Geometry (al-Hindasa 
derived from Hind perhaps), for the science of Music (al-
Musiqi from Greek) and for philosophy (al-Falsafa from 
Greek). They borrowed extensively from tlieir more civilized 
neighbors, improved on their borrowed assets, and by the 
dint of their wonderfril genius built up their own sciences 
within two hundred years that threw into the shade of the 
contemporary cultures of the Byzantine empire and of fran 
and Hindustan." (Qanungo 1968:20) 
He opines that, 
"Islam gave as terrible a shaking to the decaying and out of 
date polity of the East and a part of the West for five 
centuries thougli it failed to establish itself like the French 
Revolution as an international and universal cultural entity." 
(Qanungo 1968:22). 
He disagrees with Havell's opinion that the eeirly Muslim invaders of 
India were half-starved, fierce and barbarous fighters only, who could 
hardly claim a civilization superior to that of India. He argues that, 
"The Mushm invaders were not all barbarians without a 
civilization and culture of their own like the Saikas and 
Hunas of Ancient India. They were then heirs to the glories 
of Abbasid civilization, which was in some respects mature 
and more advanced on the material side tlian the out of date 
and decaying Indian civlization." (Qanimgo 1968:23) 
He selectively accepts the influence of Islam on Indian religions. He 
regards it sheer fanaticism to hold that society and reUgion in India 
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remained unaffected by Islam or that Islam and Indian culture remained 
distinct. He notes tliat, 
"In comparison with Bralimanism, Islam was modem in 
certain respects; and yet the Bralimanical society at first 
failed to strengthen itself by assimilating what was best in 
Islam." 
He furthers notes that, 
"on account of the difference in diet, ways of life and 
intolerant superiority complex, Islam could not be affiliated 
to Indian confederation of creeds within the broad fold of 
Hinduism. So Islam and Hinduism met only on the border 
land of unorthodox popular cults out of the ghost of 
Buddhism." (Qanungo 1968:25) 
He opines that Buddliist Jats of Sindli and non Bralimanical classes of 
Bengal, helped Muslim conquerors but nevertheless, they were not ready 
to give up their own religion. However, he notes of a few lower classes of 
Hindus in Bengal, who accepted Islam due to economic prosperity and 
some even by influence of magnetic personality and piety of Muslim 
saints. Hence, he notes that Islam was 
"instrumental in the rise of unorthodox sects within the fold 
of Hinduism." (Qanungo 1968:26) 
He gives the evidence of old Bengali poems, named Sunya Purana. He 
opposes the idea that reformers from Sri Shankaracharya down to Raja 
Ram Mohan Roy were indebted to Islam for inspiration. He comments 
diat. 
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"Any objective study of Indian civilization and culture 
tlirough the ages leads only to the conclusion that Islam did 
not seriously disturb the continuity of Indian culture on 
ethical and spiritual side, though the Muslim civilization 
enriched to some extent the material phase of Indian 
civilization during the middle ages." (Qanungo 1968:27) 
He argues that, 
"India had her own traditions of Monotheism, Pantheism, 
Dualism and other speculative theories many hundred years 
before the birth of Islam...it is idle to speculate any 
influence of Islam on Shankaracharya's monotheism which 
with its maya is the very antithesis of the Semitic 
monotheism." 
Similarly, he argues that Maharashtra, Chola, Andhra, Kerala and Orissa 
were superficially scratched politically by Muslim conquest but they 
retained their culture civilization. He refutes any influence of Islam on the 
teachings of Sliri Chaitanya. He notes tiiat there is no evidence of his 
contact with Islam and he came from Bengal where Jayadeva had 
"sowed the seeds of Neo-Vaislmavism before the advent of 
Islam." (Qanungo 1968:29) 
He also negates any influence of Islam on the decline of Hindu Caste 
system. He argues that evidence for this view is given by the rise of 
Vaishnava sect in Bengal. He however claims that, 
"these owed their rise to the persistently lingering influences 
of Tantric Buddhism assuming semi-Brahmanical garb under 
changed conditions." 
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Similarly he gives the example of Manabhava sect, which is very 
close to Islam in its ideas and behef yet the influence of Islam on it 
cannot be ascertained. However, he reflites his own argument and 
notes that in the backdrop of such idea, 
"the Bralimans of Bengal had become alert, and prevented 
the old popular cuUs from straying into the fold of Islam by a 
liberal recognition of these unorthodox cult and by making 
religious life more picturesque for them by the introduction 
of Vratas and Parvanas, and by tlirowing open their services 
to these classes as priests and preceptors with the object of 
consolidating their spiritual and social hegemony." 
(Qanungo 1968:32) 
He finds the influence of Islam in the teachings of Kabir., Guru Nanak, 
Swami Pran Nath, The guru of Maharaja Clihatrasal Bundela, initially 
known as founder of the Dhami sect of Bundelkhand and also Akbar who 
with his din-i-Ilahi promoted a mixture of, composite Hindu-Muslim 
culture. His arguements for according tlie influence of Islam on Dhami 
sects are its teachings. He recognized Muhammad in line with Mahadva 
and Krishna called as Aclihar (Akshara) i.e. those who meet with self-
extinction. Whereas Acliliaratit (beyond destruction, the Eternal) 
knowing no death, no increase on decrease, and having no name, 
expressible by the alphabet of human knowledge, however, he overiooks 
this sect vehemence against Muslim rule while forming his opinion. In 
the case of other reformers his treatment differs. 
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He argues that, 
"In this long figlit between orthodoxy and hberalism, 
between cultural forces of Islam and Hinduism the victory 
has been on the whole on the side of orthodox Brahmanism 
which refused to renovate its house when the tempest of 
evolutionary Islam was blowing over the land, carrying 
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havoc and destruction to the old order of things." (Qanungo 
1968:43) 
He cites the examples of Ramakrishna and Swami Vivekananda in the 
nineteenth century, who demonstrated that orthodox Indian culture, was 
neither inferior to, nor incompatible witli any culture, old and new. 
He notes that, 
"the influence of Islam on the medieval Indian literature and 
the modem Indian languages has been deep and far 
reaching." (Qanungo 1968:44) 
He traces the historical roots of Muslim patronage of Bengali language. 
They assigned the place of honour to it, translated the mythical and 
mystic love epics of Sanskrit, Hindi and Persian languages. He notes, 
"on the whole tlie influence of Islam on the development of 
Bengal literature was direct and penetrative." (Qanungo 
1968:46) 
Further, he notes that, 
"the Muslim influence on the growth of Hindi language and 
literature has been ahnost as great as that on Bengali, though 
at present there is a tendency to minimize it by some Hindi 
scholars". 
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He notes that, 
"the Hindi hterature during the Middle Ages was not an 
exclusive possession of the Hindus. It flourished under the 
patronage of Muslims and was also enriched by their literary 
efforts." (Qanungo 1968:48) 
In south according to author, 
"the Muslim influence as a whole was neither destmctiv e nor 
constructive. Its only contribution was a lingua franca 
between the Muslims and the Hindus, between the North and 
the south." (Qanimgo 1968:65) 
He notes, 
"one great service which Islam rendered to Sanskrit learning 
was to conserve much of its treasure by translating into 
Arabic under the Abbasids and into Persian in India. The 
Muslims not only conserved but also propagated Indian 
learning abroad by tlieir beneficent literary activities, which 
had started at the Dar-ul-Hikmat of Caliphs Mansur, Hamn 
and Mamun at Baglidad." (Qanungo 1968:68) 
He fiirther notes that, 
"Muslim astrology deeply influenced India, and new 
offshoots of Hindu astrology came into existence under the 
influence of Islam." (Qanungo 1968:70) besides enriching 
Indian astronomy". 
He asserts that Muslims had considerable influence on Indian music and 
he lists several musicians from Middle ages and the Mughal courts. He 
notes that. 
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"Muslim supplied a fresh stimulus, a more correct taste, a 
better sense of proportion, in the field of architecture." 
(Qanungo 1968:75) 
Moreover, he finds that 
"under the influence of Islam Indian painting lost its 
spirituality and idealism and gained in its approach to life 
and reality." (Qanungo 1968:76) 
He asserts that, 
"the most abiding influence of Islam on the Indian people 
was that it made the vast inert mass of India politically 
conscious at the close of tlie Mughal' Empire." (Qanungo 
1968:80) 
He reminds that, 
"to underestimate the beneficent influences is a moral sin, 
but to make exaggerated claims from a false sense of 
conununal prestige and on the basis of challengeable facts is 
a mere travesty of History." 
J. Bimal Chandhri, presents a detailed study of the contributions of 
Muslim rulers in tlie field of Sanskritic learning. He examines the original 
manuscripts in MS or Mss forms of the Sanskrit poetry where the Poets 
eulogize the Muslim rulers for their patronage and advancement. 
He presents the following list of poets along with their patrons. 
1. Bhanukara, court-poet of Sher Shah and Nizam Shall. 
2. Akbanya - Kalidasa (Govinda Bhatta); court-poet of Akbar. 
3. Jaganatha Panditraja, court-poet of Shah Jahan. 
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4. Amrtadatta, court-poet of Shahabuddin 
5. Pundarika Vithala, court-poet of Burhan Khan. 
6. Harinarayana Misfa, court - poet of Shah Jalian. 
7. Vamsldhara Misra, court - poet of Shall Jalian and great favourite 
of the Queen. 
8. Caturbhuja, patronized by Shayasta Klian. 
9. LaksmTpati, of the court of Muhammad Shall. 
He note, 
"many Muslim rulers of India, Chieftains as well as 
Emperors, contributed to the spread of Sanskritic language in 
the following main ways: 
1. by liberally patronizing many scholars in various branches of 
Sanskrit literature such as poetry, astronomy, philosophy, 
etc. 
2. by composing themselves works in Arabic and Persian on 
Sanskritic learning and culture 
3. by composing tliemselves Sanskrit verses, etc., 
4. by translating themselves various Sanskrit works into 
' Arabic, Persian and Vernacular. 
5. by making great Sanskrit scholars translate well-known 
Sanskrit works into Arabic, Persian and Bengali." 
(Chandhari 1942:91). 
He asserts that India in the Mediaeval ages had 
"the fiision of Mahomedan and Hindu Culture and 
Civilization." (Cahudhari 1942: vii). 
He complains that, 
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"the fact that many of the Moslem rulers of India 'iberally 
patronized Sanskritic Culture and learning is not generally 
known." (Cahudliari 1942:1) 
He opines that, 
"many Moslem helped the spread of the Hindu Culture and 
Civilization by honoring their rites and rituals, by 
patronizing and contributing to Sanskritic Literature - so, on 
the other hand, many Hindu devotes and scholars, too, were 
the torch-bearers of Islamic Culture and Civilization, by 
preaching the innermost truth of Islam, paying homage to the 
Prophet and Moslem saints, by observing many Moslem 
practices and by patronizing and contributing to Persian and 
Urdu literature." (Caliudliari 1942: vii). 
Reflections :-
All the authors unanimously highlight the role of Islam and Muslims in 
giving shape to Indian culture. Islam's influence in the various fields of 
sciences in medieval ages and its heritage to the world is acknowledged 
by all the authors. The contributions of Muslims in the field of arts, 
language, literature, poetry, music, historiography are also unanimously 
acknowledge by them. The efforts of Muslims in tlie enriclmient of Indian 
architecture and also its material hfe are praised upon by all of these 
authors. The Hindu mores and customs of dress, food, social etiquettes, 
festivals were all influenced by Muslims and also vice-versa. 
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The composite culture of India actually shaped by the effbrts of both the 
Hindus and Muslims. Muslim's share in this legacy of India's composite 
culture has been appraised by all the writers. 
The encounters of two distinct cultures result in orientations of either 
indifference or sympathy or sometimes even hostility. 
The role of Islam and Muslims in the making of Indian culture and 
civilization for an author is fiUered through his orientation. Those with 
synthesis and sympathetic attitude found common grounds and those with 
indifference found it difficult to synthesize the two cultures. 
Islam's contribution to Hindu religion is assessed in different vNays. 
Whereas Tarachand, Radhakrishnan, Roy, Pande and Samanta view 
Islam's influence on tlie reformers of Hindu religion like Kabir, 
Chaitanya, Nanak, Ramananda, and Tukaram etc. Vivekananda and 
Qanungo eliminate any such possibility. Vivekananda regards these 
Hindu refomiers, as the guards of Hindu rehgion who put a check on the 
spread of Islam among Hindu classes hence were unable to contribute 
anything new to Hindu religion and tliouglit. Qanungo finds in the 
teachings of these reformers influence of Buddliism. In his view 
Buddliism was the originator of many reformers in the Brahmanical 
system. However, according to his own example, Islam's influence if not 
directly although indirectly can be ascertained. Hence depending on to 
which group an author belongs, he accepts or rejects influence of Islam in 
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such teachings as monotheism, equality, brotherhood, end of superstitions 
and end of priestly class etc. 
In the pohty, Islam's distinct contribution has been accepted in the field 
of administration and imification of India, which consequently gave rise 
to nationalism. The Muglial court etiquettes were borrowed by Marathi, 
Rajput and Sikli princes and courts. 
The genesis of a composite culture in India are found to be present even 
diuing Muglial period. Therefore, to assume that this phenomena began 
only with Freedom Movement would be false. Nonetheless, it is 
undisputed that process of identification and promotion of this culture 
received impetus fi"om freedom struggle. 
Tarachand's assertion of Islam's influence on philosophical School of 
Siddliars was of an intellectual kind. For speculation is not meant for the 
masses. 
Roy suggests tliat every sociological programme is backed by a 
philosophy and he agrees at one place that Islam presented a better 
philosophy as compared to Hinduism. However, at other place he denies 
that higher social norms of Islam were backed by any philosophy, which 
appears to be a contradiction in his work. 
Vivekananda rightly remarks that Bhakti movement did not contribute 
anything new to the Hindu thought but emerged to check the tide of 
Muslim propagation. 
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Qanungo exclusively mentions the influence of Islam on Bengal, but in 
reality the whole of North India was influenced by it. However, it is 
erroneous to suppose that cultures are assimilated on the basis of 
superiority or inferiority. It is a natural process of evolution of cultures. 
His evidence of the sufi idea I am He, lack clarity. The idea is only part of 
a philosophy which cannot be assumed as a Hindu or Muslim philosophy. 
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Conclusion: 
The first chapter encapsulates evaluation of the fundamental beliefs 
of Islam. Discussion begins with the findings on the concept of God. All 
the authors have rightly interpreted the creed or Kalma-e-Shahada for 
examining the idea of God in Islain. Few authors like Srivastava and 
Swamp have employed Quranic verses concerning the attributes of God 
and Swamp alone had looked for hadith. Interestingly, tliis creed is 
interpreted by each writer with a different outcome. Roy finds in the 
creed oneness of God promoting oneness of creation on the one hand and 
the dissolution of religion itself on the other. Sunderlal equtes it with 
Vedic assertions of monothesim. Vyas locates ethical ideals of highest 
order that ceases to adjust with low desires even for self Gandlii searches 
out the affirmation of his own creed: "God alone is and nothing else 
exists" m the Islamic creed. Vivekananda cites concept of extra-cosmic 
deity in it. Swamp spots Allali as the godling of the Prophet Muliammad 
(SAW). The finding advances on a natural proposition of comparison of 
monotheism with author's own belief. Roy, Srivastava and Vyas regard 
monotheism as superior. Swamp finds monism superior to monotheism. 
Vivekananda regards it as one of the tmths and not in conflict with his 
own beUef, however regards it inferior to monism. Whereas Roy, Vyas 
and Srivastava substantiate tlieir claim on the basis of rationality and 
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morality, Vivekananda reasons out that since it is easier for imagination 
alone hence it is superior to monotheism. For Swamp it is inferior since it 
is in opposition to his own belief in polytheism and monism. Islam's idea 
of a Universal God, that there is only one God and Allah is not the God of 
Muslims only is recognized by Roy, Sunderlal, Vyas, Gandhi, Srivastava 
and Vivekananda. Only Swamp misinterprets God in Islam to be the 
exclusive God of Muslims. His evidences from hadith can not be 
substantiated and are examined in detail in reflections. Vivekananda and 
SwaRip in order to substantiate their own notions, misread Islamic 
teachings. For e.g. Vivekananda charges that an Arabian tribal deity al-
Lat transformed into Allah. Swamp to criticize monotlieism forgets his 
own ideals and history. He charges that monotheism divides humanity 
since there are different consequences of belief and disbelief However, 
this is no different from any other system including his own. 
Notwitiistanding, his charge loses all credibility when the history of caste 
system in Hindu religion is checked. To proye the neamess of God in 
I 
Islam, Srivastava wrongly merged it as union with God. Vivekananda 
erroneously found evolution of God in Islam, so also Swamp and 
Srivastava hold that Prophet Muhammad (SAW) originated the idea of 
God. Each of these findings reflect a part of the Hindu understanding of 
God's concept in Islam and also the individual perspective and motive of 
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the author. Whereas it is remarkable to note Vyas's postulate of the 
essence of creed that God alone is the master of man's destiny so to 
equate the self or any other being with him is a sin; it is surprising to read 
Roy's theory that creed of Islam dissolves the very idea of God. These 
diverse opinions of the Islamic creed consolidate the idea that more than 
sources employed it is the attitude of the author that finally shapes and 
produces a perception. 
Next in importance to the concept of God falls the concept of 
Prophethood and particularly the Prophethood of Muhammad (SAW) 
under Islamic articles of faith. The sources of study of his biography are 
mainly oriental works. Carlyl's opinions have influenced the views of 
many Hindu writers about the Prophet. So he can be regarded as one of 
the important informants about the Prophet (SAW). The other references 
had been Spencer, Muir, Margoliouth, Wells, Stobart, Sell and Hiune. 
Gandhi referred to both Carlyl and Shibli's work to get introduced to the 
Prophet. The very sources in turn shaped the notions of these authors. It 
has been proved that, 
"learned Orientalist Scholarship in Europe pressed 
ideological myths into service." (Said 1978:63) 
The credibility of these notions about the Prophet in the Hindu 
understanding then remains to be investigated. The discussion includes 
two major themes: first, tlie concept of Prophethood and secondly the 
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Prophethood of Muhammad (SAW). The impression of Prophethood in 
Hindu mind is faint due to its asemetic origins: Therefore, those who 
evaluate Islam in the light of their own religious precepts attempt at 
devaluing this office. Those witli a reverence for this idea of a man as a 
Messenger for men and not an incarnation of God equate their own 
religious personalities as Messengers. The understanding and response 
oscillates between these dynamics. The position of Prophet Muhammad 
(SAW) as a Prophet too has been received with different responses. 
Tarachand and Vivekananda identify him as one of the Messengers and 
Samanta regards him a reformer similar to Marx and Eugles. Vaswani 
and Chattopadhyay refiite views of Roy, Samanta and the otlier orientalist 
writers about Prophet's experiences as epileptic fits and hallucination. 
The Hindus have an overall impression of reverence and appreciation 
about the Prophet's life and character, including those who are critical to 
liis teachings. Moreover, there exists serious charge of fabrication against 
tlie Prophet. Roy and Samanta accuse him to be an imposter since they 
take the revolution he brought in awe but can not at the same time accept 
him as God's messenger, they paint this claim of the Prophet as an 
adjustment and historical necessity. But, for Swamp, Prophet appears as a 
fabricator moved by his own vested mterests. the flaw in the Hindu view 
of Prophethood is that the Islamic ideal of Prophet Muhammad (SAW) as 
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a universal messenger from God and not tlie originator of Islam have not 
I 
I 
been understood by them. A fallacy in comprehension of this idea then 
led to numerous other attributes inconsistent with Islam and the 
biography of the Prophet. Vivekananda's claim that Prophet spoke his 
own thoughts and may not be followed in later times,is one such example. 
So also Roy's notion that he souglit for a divine stamp to forge Arab unity 
and promote the trade. Srivastava, Divekar and Swamp criticize the 
Prophet's transfomiation of roles from Mecca to Medina. Hindu rehgious 
figures too had assumed positions of kings and leaders, but these authors 
under the influence of oriental charge forgot their ovm traditions. Similar 
to the charge of a few authors about the lasciviousness due to polygamous 
relations. Tlie view of Hindus on this important part of Islamic faith can 
be regarded as divergent due to the individual motives and background of 
their investigation. 
The authors have also deaU in assessing the divine origin of the 
Quran. Here also the views are not unanimous. This examination of tlie 
Quran is carried on the basis of its teachings and contents. However, 
these authors lack required competence in constituting this as the criterion 
of judging the divine origin of Quran due to their inability of reading 
Quran in its original language, their opinions on this topic are based on 
other's views. Das, Sunderlal, Srivastava and Divakar regard it as a book 
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from God and Roy, Tiwari, Majumdar and Swamp overrule any divine 
elements in its teachings. Authors' views are sometimes distinctly 
opposite, for eg: Swamp charges that the Quran has no element of inner 
Gnostic or spiritual elements; Tarachand declares it to be source of 
mysticism. Tiwari declares it to be a repetition of Old Testament, which 
is discarded by Srivastava on the premise that the Prophet (SAW) was an 
illiterate. Roy finds lecuna in the laws given by the Quran, contrasted by 
Swamp and Majumdar as containing and dealing with the legal matters 
and name it as canonical scripture par excellence. However, Roy himself 
denies his charge by accepting that laws of the Quran brought a 
revolution in Arabian society. Sunderlal and Divekar also present the list 
of the upriglit teachings of the Quran. Due to their incomprehension of 
Quran's language. Das, Majumdar and Swamp pin-point flaw in the 
arrangement of the verses of the Quran. Similarly Tarachand finds a 
difference in the Meccan and Medinian Suralis. Few attempts by Hindus 
in producing the complete or partial translations of the Quran confinns 
tliat as a whole there were very few efforts on the part of Hindus to 
understand the Quran. 
Belief in the life hereafter or akhirah constitute one of the tliree 
fimdamentals of the faith or hnan-e-thalatha..The sources of study are 
mainly the verses of the Quran and the Hadith. Few have utilized the 
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writings of prominent authors like Ameer Ali, Maudoodi, Dr. Shaikh 
Muhammad Iqbal as well as other less known like Mr. Khaja Khan. The 
Hindu interactions and experiences of life- hereafter is of bewilderment. 
This is depicted in the views and enquiries made by them about certain 
aspects of akhirah. More than the essence of akhirah, which is a natural 
proposition that human hfe must be held for accountability and the 
requirement of justice that such a system and arrangement must be 
evolved at the end, the details of its execution and the description of 
Paradise and Hell forms their discussions. The resurrection of the dead on 
the Judgment Day has been speculated by their majority. Srivastava 
regards Heaven as a spiritual place where one meets God, he concludes 
that the aim of life is realization of Heaven and relates, this to be the 
purpose of Creation. Vyas necessitates it with the correct deeds in this 
life. Jain sohcits his own belief of transmigration of souls and considers 
the description of Hell and Heaven as allegorical in nature. Roy insists 
that Paradise is a state of happiness in this world alone. Swamp finds it a 
mere hypothesis of theology to debase non-Muslim and to satiate a 
Muslim's carnal desires, similar to Saraswati's notions. Those who 
discard the entire concept of Hfe hereafter are motivated' by the aim of 
safeguarding their religion from Islamic ideals. Consequently, they 
employ unjustified criticism and misinterpretation. The details of 
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resurrection, intercession, punislunent and the description of Heaven and 
Hell are not comprehended completely by all of them. The spectrum has 
shades of acceptance and appreciation of this concept, so also the 
rejection and condemnation of the same. Few adopted a policy of partial 
acceptance and partial negation, which often resulted into the 
superimposition of alien ideas on to Islamic teachings. 
In the second chapter, the views of Hindus on the fundamentals of 
Islamic worship are ascertained by finding their ideas about prayer 
(Salah), charity (zakali), fasting (Sawm) and pilgrimage (Hajj). Prayers in 
Islam are examined fi^om the verses of the Quran, with the exception of 
Swamp and Tiwari, who employ hadith too, Tiwari refers to the works of 
Islamic Scholars like Shall Wali-uUali, Maulana Abul Hasan Nadwi and 
Maudoodi. Prayers in Islam are found to be of varied shades, one is of 
benefits and the other of demerits. Srivastava is impressed with the 
purifying effect of prayers in Islam. Vyas is moved by simplicity and the 
realization of God that it offers. Das regards prayers of Islam not 
differentiable fi-om prayers in other religions. Gandhi reminds that 
prayers must be with complete concentration of mind. Radliakrishnan 
eulogizes the remembrance of God that prayers in Islam develop in a 
believer. Naipual sarcastically equate it as food firom Paradise but unlike 
paradise food find it insatiate. Vivekananda locates an association with 
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image worship in prayers of Islam. Tiwari counts the firmness in faith 
and unity among the behevers and discord with non-Muslims as a 
consequence of prayers. Saraswati too equates it with idol-worship. 
Swamp digs from it the historical pronouncement of change of the Qiblah 
and takes it as a means of forging the Arab nationalism. Prayers in Islam, 
he finds to be devoid of spirituality and a means of imperialism and 
gender inequality and also a way of disparaging others. Here too the 
Hindu understanding gives a spectrum of acquiescence, adoration as well 
vilification. The gap is wide in nature, since one could locate purity, 
simplicity and unity; the others could see it only as motivating hostility. 
Idol worship too is cited in Salah as a measure of safeguarding their own 
religion. Since idol-worship can not be substantiated, it is identified in the 
Islamic form of worship. However, such out of context assertions reveal 
the intent of tlie author than proving the charge against Islam. Further, the 
discussion of zakah is based on the verses of the Quran and the Hadith. 
Srivastava's analysis emerges as unique due to the appropriate selection 
of the verses and the hadith, covering various dimensions of the zakali, 
not deliberated on by others. Samanta praises the entire system of the 
zakah and regards it as superior in comparison with the bloody revolution 
of Marxism for achieving the social justice. Das compares the zakah with 
patredana of Hindu rehgion. Swamp locates religious offensive in the 
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zakali too. The analysis as a whole depicts that majority of the Hindu 
writers came to the essence of this fundamental of Islam. They 
comprehended tliat the zakali is not mere charity but must be dispensed as 
the right of the needy. However few have equated it erroneously with tax. 
Swamp unlike rest of the authors could not find a single good in this 
tenant except for an invading attack against non-believers. The view of 
the zakah in Hindu understanding remains varied. The sources of learning 
about sawm or fasting had been the Quran and the hadith. Srivastava's 
discussion however, takes into consideration the work of Athar Husain 
also. In the evaluation of fasting too the views of Hindu are divided. 
Srivastava and Vyas give discipline, piety, spirituality, sympathy and 
compassion as the benefits of fasting. Saraswati could cite fi"om the entire 
material on fasting, certain rulings concerning conjugal relarions, this 
selection depicts the polemical nature of his work. Tlie objections of the 
authors reveal tlieir incapacity of grasping the idea of abstention and self-
control in Islamic teacliings. They skip tliat even abstention is prescribed 
without self-injury. The fact that fasting was prescribed by all the 
previous prophets too is not been taken adequate note of by these autliors. 
Next, the discernment of the hajj or pilgrimage too is made on the basis 
of Quranic verses and the hadith. Moreover, Srivastava quotes fi-om the 
writings of Athar Husain. The ignorance of this important part of Islam is 
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shovm by the explanation of Hindus about certain rulings with regard to 
hajj. For eg. Das wrongly interprets the historical truth of the construction 
of Ka'aba and removal of idols from it. Similarly Vivekananda's finding 
about Ihram-the dress prescribed for a pilgrim is flawed. The explanation 
exhibits his unawareness of Islamic teachings concerning Ihram. Swamp 
sketches the pilgrimage in Islam as idolatrous and an expression of 
power. Saraswati fulfils his job of misrepresenting the Quran's 
commands. Das traces the Prophet's attempt of removing idols from 
around the Ka'aba with the exception of this cube as a compromise with 
idolatory. Nonetlieless, Srivastava traces the construction of tiie Ka'aba to 
Prophet Ibraliim and Ismael (A.S.) and not with Prophet Muliammad 
(SAW). He recounts unity, brotherhood and devotional essence as certain 
fiiiits of this form of worship. Vyas defines it as a journey undertaken to 
engrain spirituality. The garment of Hindu understanding of Hajj contains 
variety. However the association of pilgrimage with idolatry has been 
misunderstood by many. These are notions acquired from popular culture 
and not from the authentic sources. The drinking of zam-zam,water, 
kissing the black-stone are a few instances that are misappropriated. 
Finally, the chapter analyzes Tasawwuf, the sources of its study had been 
Quran, hadith, Urdu and Persian poetry, sufi literature like Gulshan-e-Raz 
and Keemiya-e-Sa'adat, works of notable thinkers like Shams Tabrez, 
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Ibn-e-Klialdun and Shibli as well as the oriental works of Nicholson and 
Field on mysticism. These varieties of references exhibit the interest and 
awareness of the authors about Tasawwuf and its sources of information. 
The authors have focused on certain issues like origin and elements of 
Tasawwuf Those who find the Quran and the Suimali as its basis, try to 
show the elements such as devotion, piety, love and reverence of God as 
the true components of it. In contrast, those who identify Tasawwuf with 
foreign inputs from Buddhist, Hindu and Greek origins, regard 
absorption, ecstasy, union, and singing as the true manifestations of 
Tasawwuf. The authors differ in designating the origin of Tasawwuf and 
its place in Islam. Bhargava proves the mystic elements of absorption and 
union with God as Islamic, from the Quran, Simnah and the works of 
famous Muslims historian Ibn-e-Khaldun. He regards it as an offshoot of 
Islam, and out rightly rejects the influence of any foreign element in its 
genesis, nevertheless, he concedes presence of foreign elements like 
Vedanta system and Bhakti movement in the later developments of 
Tasawwuf Srivastava on the other hand finds whole Tasawwuf as a 
foreign grafting in Islam. He cites the absolutistic and pantheistic 
influences on Tasawwuf. Pande describes it as a Buddliist and Vedanta 
borrowing. Radhakrishnan observes it as an amalgamation of Islamic and 
Vedanta thoughts. Sunderial attempts locating the similarities between 
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the mystic elements of both Mushm and Hindu thoughts. Das finds Hindu 
and Islamic mystic ideas undistinguishable from each other and he proves 
the Hindu elements in Islamic teachings. Tarachand observes it as a 
mixture of various elements of foreign as well as Islamic origin. 
Vivekananda too finds it alien to the teachings of Islam. Swamp explains 
that mystic ideas are inconsistent with Islamic teachings, however, to 
save it from degeneration it borrowed the ideas of mysticism from Hindu 
discipline of Yoga, but since it was unknown to Islam's nature, it never 
received acceptance from the main stream Islam. The other point of 
consideration in discussions has been the role of Sufis in the propagation 
of Islam in India. Bhargava, Tarachand, Karandikar and Swamp speak of 
this contribution of Sufis in Inda. Everyone consider it to be a peacefiil 
propagation, except Swamp who finds it a means of imperialism. Jain and 
Das associate several Hindu notions with Islam which is a clear 
demarcation from the accepted and qudified assertions about Islam and 
remains unacceptable. The enquiry as to whether Bhakti ^lovement was 
originated due to influence,of Islam in India or Islam experienced 
influences from Bhakti is also the concem of a few Hindus. Bhargava 
considers that Bhakti movement influenced Sufism in Inda. Pande regards 
Bhakti movement as the result of Vedanta teachings. Some of these 
authors make interesting findings about role of women in Tasawwuf 
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distinguishable from mystic traditions of other rehgions. These findings 
distinctly prove that Hindus always remained curious to learn about 
Tasawwuf. 
Third chapter discusses Values in Islam. In the sphere of morals 
and ethics, the Hindu understanding is varied. The sources used for the 
study of morals and ethics in Islam are Quran and hadith. Almost all of 
the authors have referred to these sources, but arrived at divergent views 
due to the selection of verses, which in turn is motivated by their 
individual intentions. Often it is partial understanding of Islam that leads 
to erroneous conclusions. So also the preconceived ideas about Islam. 
Swamp and Lai charge Islam's ethics to be sectarian and lacking in 
Universal appeal. They find it promoting double-standards. Swamp alone 
produces his evidences for the above understanding, however, these 
evidences are misinterpretations of hadith, which at times are partially 
quoted in order to derive from it the intended meanings. In contrast with 
tliis approach are the writers like Vyas, Singh, Bhargava, Vaswani and 
Chandra who deduce Islamic morality by giving the verses of the Quran. 
In opposition to Swamp and Lai's views, Chandra shows that Islam's 
concept of morality is so wide in nature that it regards it a sin to harm any 
communal life be it even of animals and birds. Vyas, Bhargave, Singh 
and Chandra's works are laudable for their analysis and inferences. Vyas 
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elaborates that in Islam the purpose and aim of hfe is moral development. 
His analysis that suffering in Islam is the absence of God's guidance, 
which is inflicted on unrighteous and evil minded people. Thereby he 
proves that success and failures both are related with ethics and morality. 
The distinguishing feature of Singh's discussion is the comparison of 
Hindu and Islamic bases of ethics and the selettion of those verses which 
describe ethics. He rightly explains that the Hindu standard of morality is 
life-denying as compared to Islamic ethics, which is against the self-
injury and self-annihilation. Bhargava's prominent emphasis is on the 
practical or achievable standards of morality that Islam promotes. 
Vaswani infers the place of ethics in Islam by evaluating Islamic 
civilization and further compares it with western ideals. These findings 
reveal the awareness of the authors about the deep and underlying 
inferences of morality in Islam and are creditable. In tlie realm of social 
Values, the appraisal of equahty and brotherhood is done to help discern 
Islam's model for human Ufe and society. The authors have examined the 
Quranic verses, sayings of the Prophet and the works of prominent 
scholars of Islam like Azad to evaluate the importance of himian equality 
and brotherhood. The discussion here is not the debate about the presence 
of human equahty and brotherhood in Islam. As authors unanimously 
vouch for its presence in Islam. Nevertheless, the discussion is about its 
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scope and application. Vivekananda and Divekar argue that this notion 
effectively by quoting Quranicnesses hadith and the brotherhood is 
befitting believers alone. Singh disproves this notion effectively by 
quoting Quranic verses, hadith, the practice of the Prophet and the 
established meaning approved by scholars. Radliakrishnan, Gandhi, 
Samanta, Tarachand and Bhargava assert that the concept of human 
equality and brotherhood was the main factor in the spread of Islam in 
cast-ridden society of India. Roy's claim that this human equality and 
brotherhood of Islam is not its originality but an adaptation of the 
nomadic life. However, this notion is rightly contested by Singh's 
findings about the history of nomadic life. Also the liistorical evidences 
of Ayyam-ul-Arah and Quranic verses discredit Roy's theory. Next, the 
authors discuss place of tolerance in Islam. The authors have utilized 
primary and in some instances secondary sources to evaluate its 
importance in Islam. Shourie bases his judgment on secondary juridical 
works like Fatawa-e-Rizwia etc. Swamp derives evidences fi"om the work 
of Margoliouth's biography of the Prophet (SAW). Singh makes 
extensive references fi-om Quran and the Muslim history. Roy employs 
the liistory of Islam, making reference from Gibbon's work. The 
dehberations are made on issues that Quran has verses directing its 
adherents to be intolerant towards people of other faith. With rulings of 
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capital punishment for apostasy and jiziya for the dhimmis, Islam 
acquired a fanatic identity. By expounding the ruling, which prohibits 
non-Muslims to impart religious teachings to their children in an Islamic 
state, it has consolidated its image of an intolerant religion. Furtlier by 
insisting on cow slaughtering in a mixed population, they appear to be the 
most intolerant stock. The other Hindu authors adequately answer all 
such notions. Singh with evidences prove the correct ruling about all the 
charges in question. Roy substantiates through examples from historical 
records that Muslims have ever been the most tolerant religious group 
right from Prophet's time. His evidence from Gibbon'? work, which 
declares that the Muslim rulers have been most accommodating as 
compared to western civilizations. Singh proposes and lists the verses, 
which are taken as preaching intolerance thereby making such claims 
fiitile. Further, he collects verses prescribing peace, tolerance and co-
existence too. Roy asserts that the basic creed of Islam itself preach co-
existence with others. The author who charge Islam as intolerant often 
jumble-up firmness of faith and aggressiveness. However^  tliese are two 
distinct characteristics and Islam aims at developing the former one in its 
adherents. The views of Hindus on this important parameter are wide 
ranging thereby consolidating the notion that more than sources it is the 
attitude and thoughts of a writer that results in the selection of a specific 
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interpretation out of many available. In Arabian society, slaves were an 
important component of their economic life and it was dealt in that 
manner. Islamic ideals of justice goes against the mistreatment of a 
section of society, therefore it promoted such measures, taking care of the 
sensibilities of the time and age, which finally helped in aboHshing this 
custom without any social and economic repercussion fi"om tlie parties 
involved. The discussions of the authors are on similar lines. Singh and 
Samanta retract fi^om tlie Sunnah of the Prophet (SAW) the precept of 
kind treatment with slaves, even with prisoners of war. Samanta, proves 
from the example of slaves assuming kingships in an Islamic State, that 
they were given a better status in Muslim states. To demonstrate their 
own theories in Islam, Majumdar and Swamp make erroneous remarks. 
For e.g. Majumdar theories without any evidences that Quran commands 
concubinage with slave women. On the contrary Quran declares in 
explicit terms, "do not force your slave girls into prostitution. " (24:33). 
Similarly, Swamp too commits misinterpretation of hadith. The Hindu 
understanding about slavery remains divided and fluctuates between these 
two opinions. A study for the judgement of women's position in Islam 
must necessarily be carried out by looking into tlie sources of Islam. 
Authors like Baveja, Singh, Gandhi and Vivekananda have adopted this 
approach and come to the conclusion that women are given just and fair 
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status in Islam. On the other hand, Shourie, and Swamp have juxtaposed 
the above proposition with the position of MusUm women. Both of these 
contentions i.e. women in Islam and women in Muslim society are 
different from each other. There are variations in the level of commitment 
amongst the followers of same faith. This heterogeniaty is the part of 
Muslim society too. Moreover, the Quran also employs this 
differentiation between the believers on the basis of their devotion to it. 
Surah Hujurat: 14 records: "The desert Arabs say: "We believe" Say, "Ye 
have no faith; but ye (only) say, 'we have submitted our wills to Allah, for 
not yet has faith entered your hearts, but if ye obey Allah and His 
messenger. He will not belittle aught of your deeds: for Allah is often 
forgiving, most merciful." Consequently then to equate women in Islam 
with women in Muslim society may not be justified. There is a third 
approach too; this is of unrelenting criticism, which is applied by 
Saraswati. Since his analysis is flagrantly erroneous and devoid of any 
scholarship, it stands no credibility. The sources of these authors too then 
vary according to their approach. Baveja has produced an extensive 
examination of all the issues related with women's position in Islam. The 
meritable trait of this work is his approach of authentic and serious 
research. He applies Quran, hadith and history of early companions. 
t 
Beveja and Singh's discussion decisively prove Shourie, Swamp and 
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Divekar charges as erroneous. Sunderlal presents a comparison of the 
women's status in the Gita and the Quran. This comparison exhibits 
striking resemblance, it even proves that the women as field, which has 
been by objected to by Saraswati is mentioned in Gita too. Although the 
approach of looking for women's position in Islam fi"om the conduct of 
Muslim society is not in consonance with the standards of scholarsliip, it 
remains crucial and a moment of inward looking for Muslims to enforce 
the Islamic rules of behaviour and treatment with women in society since 
this parameter is applied by Hindus for evaluation of women in Islam. 
The fourth chapter on Muslim relationship with non-Muslims 
examines the Hindu view of Muslims. The sources employed here are 
mainly in the Indian context. Consequently the historical narrations are 
employed for tlie assessment. Tarachand, Roy, Pande and Qanungo 
derive their assertions fi-om historical records. Bharati employs 
anthropological approach. For Golwlkar and Swamp it is aloof-ness of 
Muslims fi-om the Hindu culture that builds their mental image. Lai bases 
his arguments on the treatment of zimmis in middle ages. Vivekananda 
reflects a very negative opinion about Muslims without providing the 
basis of his judgments. All the authors declare in unison that the 
relationship between Hindus and Mushms are strained, those hke Pande 
and Singh who acknowledge that in the past the relationship was based on 
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mutual toleraace and peaceful co-existence too voice about the presence 
of misunderstanding between Hindu and Muslims. The principal enquiry 
is made about the advent of Muslims in India. The Hindu perception 
constitutes a gamut, where Muslim arrival is considered in the fonn of 
invaders, travelers and even missionaries in India. The conversion of the 
indigenous population to Islam is also accepted by all. The reasons of 
misunderstanding between the communities are also found by them. 
Singh states that it is the unavailability of materials concerning Islam in 
vernacular language that creats a gulf between the two. According to 
Roy, it is the Hindu attitude of indifference towards Islam and Muslims 
that has created misimderstanding. Pande evaluates that the wrong 
observations about Muslim rule in India and their treatment of the Hindu 
population, creates discord. Tarachand examines the Muslim position in 
past and concludes that Hindus had been accoimnodating and Muslims 
too were not entirely of foreign origin. Many Indians embraced Islam and 
became Muslims. Bharati finds Muslims responsible for the un-cordial 
relations with Hindus, he finds Mushms accountable for creating rigidity 
in their practices and rites and thereby alienating themselves. However, 
he observes that tliis ahenation is not found when Muslims are in 
minority. This evidence of Kashmir has been analyzed and found to be 
inconsistent with historical and sociological records. The findings of tliis 
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parameter are startling, for the basis of Indian, society is unity in diversity. 
A disturbance and weakness in this arrangement would be damaging for 
both the communities and for the country as a whole. Appropriate 
measures at social, political, cultural and economic level must be 
enforced to dispel these misconceptions. The findings about 'Kafir' show 
that, Hindus understand this term as' derogatory and have 
misapprehensions about it. They have studied the verses of the Quran and 
tlie fatawa pronouncements to decipher the notion of kafir in Islam. Tliere 
exist two views, one-notion regards that kafir in tlie Quran refers to the 
Quraish who opposed tlie Prophet and the other view is that every 
command related to kafir is for anyone who is not a Muslim. Both these 
postulates are erroneous therotically and lead to faulty results. Shourie 
and Swamp's treatment are based on partial and selective study with 
preconceived notions about Islam. Their views are refiited in detail in the 
reflections. The understanding of the crucial theme of 'Jihad' in Hindu 
mind is no different fi^om themes discussed earlier. In brief, "Jihad's" 
perception is not singular but polarized and divergent. The sources of 
study are Quranic verses, oriental works of Prophet's biography and the 
hadith literature. Singh's expositions on Jihad are extensive for it covers 
tlie various facets involved in its understanding. He defines the purpose, 
conditions and rules of the pfermissibility of war in Islam. He compares 
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the similar teacliings of Hindu religion. Sunderlal also explains that the 
use of force as outlined in the Quran is no different from the commands 
of the Gita. He compares qital-fi-sabilillah with Dharma Yuddha. Gandhi 
too emphasized that violence is pennitted only under certain exceptions. 
Vivekananda, Swamp, Lai and Majumdar however, find violence against 
non-Muslims as basic Maxim of conduct for Muslims. The discussion 
lacks an attempt at the understanding of the over-all meaning of jihad 
without construing it to be fight or war alone. Singh, Gandhi and 
Suderlal's deliberations adequately reflate charges leveled by Swarup, 
Majumdar and Lai. 
In the fifth chapter, contribution of Islam and Muslims to Indian 
culture specifically and to the world in general is expounded and agreed 
upon by all the authors. The sources of this study are the historical 
records of middle ages. Certain authors verify this contribution from 
primary sources. For e.g. J. Bimal Chaudhary examines tlie Sanskrit 
poetry in MS forms to ascertain the Muslim contribution in various 
forms. He identifies the patronage of Sanskrit poets and literary works by 
Muslim rulers and also the active participation of those rulers in the 
advancement of Sanskrit learning. The authors record Muslims 
contributions in the field of various sciences, arts and architecture. The 
Muslim influence is observed even in the courtly etiquettes of Marathi, 
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Rajput and Sikh courts. Muslims induced the development of vernacular 
languages like Hindi, Urdu and Bengali. In the poUtical sphere a sense of 
cohesion and unity was stimulated by the Muslim rule in India. Later on, 
it transform into a national identity, which revolted against the colonial 
rule. In other words, Muslims originally provided the impetus for the 
freedom struggle. Some authors suggest that Muslims originated the 
stimulus for a political rule on the basis of equality, and fraternity, much 
aliead of even western civilizations. In the social spheres the severity of 
caste system was checked and the reformers who revolted against this 
arrangement were influenced by Islamic ideals. The only disagreement 
between the Hindu writers about contribution of Islam is in the field of 
religion. The Hindu views are divided on tlie influence of Islam and 
Muslims on Hindu religion. Vivekananda and Qanungo eliminate the 
possibility of any influence of Islam on the rehgious reformers and 
present them as the defenders of Hindu reUgion against Islam. 
The result of this investigation appears to be a spectrum of Hindu 
perception. This spectrum varies in its colours and hues and includes even 
combinations. Some of the assessments are so fine in nature that leaves 
one amazed at the correct understanding of Islam that they produce. Few 
others reflect an earnest enquiry but devoid of correct approach and 
selection of sources. Some others exhibit. The prejudiced criticism for the 
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sake of it. Finally a few display sarcastic argumentation. The causes and 
reasons of these notions are diverse. Authors like Srivastava, Vyas, 
Baveja, Singh, Pande, Tarachand, Bhave and a few others had an 
approach of finding the trutli, so they came very closer to the proper 
understanding of Islam. Das and Sunderlal made a comparative study of 
the scriptures to create harmony between Hindus and Muslims. Some 
people also adopted a policy of deliberate avoidance. A philosopher of 
Radliakrislman's status had very briefly commented about Islam in his 
treatises on religions and philosophy. Some undertook this study to prove 
the tenants of their own thoughts and views in Islam. Roy and Jain's work 
fall in tliis category. Swamp, Majumdar, Tiwari, Naipaul, Golwalkar and 
Shourie made investigations to criticize Islam. The fundamental rule of 
an earnest research is that it must be based on primary sources. Shouire 
skipped tliis rule in assessing Islamic teachings and employed secondary 
sources. Those with the faultfinding attitude even when applied the 
primary sources could not arrive at the correct view. Saraswati's, work is 
pure polemics. This disparaging was meant to safeguard the Hindu 
reUgion, hence the tendency of these works is that they evaluate and 
examine Islamic teachings in the shadow of their own tea!chings and not 
on the real standards. Consequently everything that is other than their 
own teachings are discredited even when it is more appropriate. The 
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Hindu writers are motivated by various factors and as a result arrive at 
mixed and a variety of notions. 
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Appendix 
Valji Govindji Desai (b.l882) 
Bom in Rajkot district in 1882, was a creative writer, translator and 
propagandist of Gandhian ideology 
Books: 
Goraksha Kalpatarukatha, Tantrakatha Kusumanijali and Vishwasamliita, 
he has described the elements of rehgjon. 
Draupadina cheer, Khadi, Rajkatha. Isucharit, Shri Ramkatha, Bharati etc. 
are his narrative volumes. 
'Prem - Panth' had won great popularity 'Buddha Charitamrit' is a book 
on similar lines 
Bhagwan Das (1869 - 1958) 
Bhagwan Das, bom in 1869 was an ardent freedom fighter. He has been 
also regarded as an ardent thesophist. 
Books: 
'Ancient Versus Modem'- Study of Marxism, 'Science and Peace' - a 
work of original speculation based upon his deeper insight into eastem 
and westem thought. 
'Science of Emotions' - dealing with psychology. 'Science of Social 
organization' - Interpretation of ancient laws of Manu and theii-
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comparison with the modern social science ."Manavadharamasara" - in 
Sanskrit. 3 Vols, of "Science of sacred word". And many books on 
Philosophy. 
With his encyclopedic knowledge of the origin and growth of different 
religions, he made a notable contribution towards bringing people 
together on the plane of mind and spirit. He strove his utmost to clear the 
most of misimderstanding and give to the world a friendly countenance 
and character calculated to dissolve rigid postures and frozen attitudes 
I 
and unveil rich horizons of human spirit. 
Dayanand Sarswati (1825 - 1883) 
Swami Dayanand bom at Tankara in Kathiawar in 1825, was an eminent 
Hindu religious preacher and founder of Arya Samaj. He preached 
monotheism and 'cut down rituahsm to size' in every day life. 
His active missionary life began in 1865. He held disputations with 
Brahmins, Cliristians and Muslims whenever he could persuade his 
adversaries to accept his public challenge to their religious beliefs. 
Dayanand was voluminous writer. A collected edition of his works would 
run to some 10, 000. These include a commentary on the 'Samaveda', the 
'Yajurveda' and a part of the 'Rigveda'. This was preceded by his 
introduction to the commentary on the Vedas in which he succinctly 
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analyzed the contents of the Vedasand defended his methods of 
interpretation. 
His 'Satyarth Prakash' has been called the Bible of the Arya Samjists. It 
is an encyclopedic work of Hinduism, defining Hindu attitude to all 
questions, reUgions, social and political. He has included three chapters 
on a critical examination of other religions as they were then understood 
by tlieir followers. 
Mohandas Karam Chand Gandhi (1869 - 1948) 
Mohandas Karam Chand Gandhi, bom at Porbandar in Gujarat in 1869, 
was one of the great freedom fighters who successfiiUy experimented the 
philosophy of non-violene in modem politics. 
M.N. Roy (1887-1954) 
Manabendra Nath Roy, whom Lenin once called "the symbol of 
Revolution in the East", was the "most colourful personality of all non-
Russian Communists in the era of Lenin and Stalin". 
M.N. Roy starting as a terrorist revolutionary any in his teens, he 
blossomed into a top-ranking communist and ripened into a Prophet of 
radical humanism. 
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Books: 
India in Transition 
Wliat Do We Want? 
One Year of Non-Cooperation. 
Aftermath of Non-Cooperation 
The Future of Indian Pohtics 
Fragments of Prisoner's Diary (1941) 
My Experience in China (1946) 
Memories (1964) 
Men I Met 
Historical and Philosophical writings 
Beyond Communism 
Historical Role of Islam 
Science and Philosophy 
Reason, Romanticism and Revolution 
Pandit Sunderlal(b. 1886) 
Sunderlal, bom at KhatoU in Muzaffamagar, in 1886, was an eminent 
freedom fighter, politician scholar. 
Books: 
In 1929 - 'Bharat Men Angrezi Raj' (British Rule in India). 
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He regards all religion as manifestations of the Supreme Being. He has to 
his credit several books of rehgious import, the chief of them being 
Hazrat Muhammad Aur Islam, 'Geeta' aur Quran' 
Rama Shanker Srivastava 
Dr. Rama Shanker Srivastava was bom in 1942 at Naibasti, Varanasi. He 
received education in Queen's College and Banaras Hindu University, 
Varanasi, from where he obtained his M.A. degrees in 'Philosophy' and 
*Indian Philosophy and Religion.' He obtained his D. Litt from the Patna 
University. Subsequently he served as a lecturer and head of the 
department in Gaya College, Gaya from 1948 to 1957. He joined the 
Bihar University in 1957 and afterwards became head of the department 
of Philosophy in the Ranchi University m 1961. He is author of "Sri 
Aurobindo and the "Theories of Evolution and Conteiiiporary Indian 
Philosophy." 
Dr. Srivastava is editor of Ressearch Journal of Philosophy, Ranchi 
University. He is also the organizer of World Rehgion, which comprises 
essential principles of holy books, ethics, logic and social philosophy. 
J.G. Tiwari 
Prof. . J.G. Tiwari M.A (Psychology and'Philosophy) LL.B is a 
Sovietologist of international fame and has written extensively on Soviet 
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policy in the Middle East, Afghanistan, India and South-East Asia. He is 
t 
I 
presently National Organizing Secretary of anti-Bolsheviek Bloc of 
Nations, Munich. He was co-editor of "Indian Communists" with Dr. 
Von Der KrofF of Bridgeport University, Bridgeport (U.S.A) He has 
made surveys of activities of Cliina Supported communists on Indo-Nepal 
and Indo-Tibet borders. 
In the pre-independence period, he was founder member of Indian 
Communist Party, then functioning illegally. He was member of Labour 
Board of Punjab Provincial Congress Conmiittee under Dr. Satyapal of 
Jalliawala Bagh fame. He was a close associate of M.N. Roy and was 
general secretary of his Punjab Radical Democratic Party. He was Labour 
Secretary of Panjab Naujawan Bharat Sabha. 
Ram Swamp: 
Ram Swamp graduated from the University of Delhi in 1941 and has 
been an original writer and thinker ever since. In the fifties he led a 
movement warning against the growing danger which international 
communism presented to the newly won freedom of the coimtry. Around 
1957, her took to a life of meditation and spiritual reflection, and since 
then he has made a deep study of the scriptures of different religions 
traditions. 
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Mr. Swamp is a distinguished spokesman of renascent Hinduism which, 
he believers, can also help other nations rediscover their spiritual roots. 
T.L.Vaswani (1879-1966) 
Thanwardas Lilaram Vaswani, bom in Hyderabad in Sindh m 1879, was 
a leading mystic scholar, writer and Social activist. 
India Arisen 
India in Chains 
Awake Young India 
My Motherland. 
He was a prolific writer, author of over a hundred books in English and 
over 300 books in Sindhi. Some of his English books have been 
translated into German and into seve^ -al Indian languages. 
Agehananda Bharati, a native of Veignna, Austria, Now U.S. Citizen, is a 
monk in Dasanamic Sannyasi ord^r of Sarikaracarya and professor of 
Authdrpology at Syracus University, U. S. A.. He v<^as Reader in 
Philosophy at Banaras Hidnu Ifniversity from 1951-54, Visiting 
Professor of Indian Religions at Mahamukuta Royal Buddhist Academy 
in Bangkok and at the Universities of Tokyo and Kyoto in 1955 and 
1956, Research Associate at the fo^  eastern institute of the University of 
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Washington in Seattle from 1957 to 1961, and he has been on the faculty 
of Syracuse University in the state of New York since 1961, where he 
served as departmental head from 1970-1977. He is a fellow of Royal 
Anthropological society of Great Britain, of fellow of the American 
Anthropological association member of the association for Asian studies 
and the American Oriental Society. Among his close to five hundred 
publications in various languages and on four continents, some of the 
most important are his autobiography. 
The Ochre Robe '(Latest edition Ros -Erikson, Santa Barbara, Cal., USA, 
1980) The Tantric Tradition (London, 1969, New York, 1970 and 1975), 
Asian in East Africa: Fayhind and (Jhuru (Nelson Hall Publication, 
Chicago 1972), 
The Light at the Centre: Context and Pretext of Modem Mysticism (Ross 
Erikson, Santa Barbara, 1976 and Vik^s, Delhi, 1977); and the entry on 
Monasticism in the New Encyclopaedia Britannica (Vol. XII, 1975). 
Nitin Vyas: (b 1951) has a briUiant academic record all through his 
career. His range of interest in studies varies from religions mysticism to 
rational idealism and to the down to earth drifts in socio-pohtical events 
facing us today. He is associated with the Deptt. of Philosophy, M. S. 
University, Baroda. 
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Mahadevshastri Divekar: is a well known writer, lecturer, and earnest 
worker, in the cause of Hindu religion and Hindu society, all over 
Maharashtra for over 25 years past. Brought up in Prajnya Patha Shala of 
Wai, he first worked for some years in the cause and for the progress of 
that same institution. Then he devoted liimself heart and soul, to the work 
of the re-generation of Hindu religion and Hindu society. He wrote 
scathing, but well documented articles, in Kirloskar Magazine, and 
Mercilessly exposed he fi*aud and hypocrisies of several Gurudoms in 
Maharashtra, which create a great deal of sensation and propoked 
tlioughtfiil discrimination among the thinking public, especially the 
youths of Maharashtra; and created quite a flutter in those sacred 
dovecotes, well protected firom public view by deep-laid dangers of the 
knaves, who posed as fiilhiess only to fulfill their own selfish interests on 
the one hand, and the pathetic blind faith of other followers, overcome 
with worldly distresses on the other. He wrests several books and showed 
the Hindu society, the ways and means of consolidating the structure of 
their religion and society by removal of untouchabijity, abolition of sub-
castes and re-instatement of Govardhan and other Brahmins to their 
original position among the Brahmin caste, by diving deep in old records 
and marshalling the real facts before the pubhc. Tlius be has devoted 
himself to the re-generation of Hindu society by deaUng a death blow to 
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the decayed material and cleared up theVhole arena of Hindu society for 
the building up of a new edific in place of the old. Neo-Hindu Religion is 
his latest book and contribution on the subject. 
Swami Vivekananda:- (1862-1902) 
Swami Vivekananda, bom in 1862 was a great international messenger of 
the Enghsh educated classes in India. 
Swami Vivekananda interpreted Hinduism not only as the Mother of all 
religions, but as an all-embracing system of beUef and practices in which 
Bhajan Signing, Bhakta as well as the skeptical agnostic had a place, 
where thought and action, doubt and faith, all would be accommodated. 
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